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The Doctrine of Prajna-paramita as exposed in the 
Abhisamayalamkara of Maitreya. 

By 

E. Obermiller, Leningrad. 

I. REVIEW OF THE LITERATURE CONNECTED 
WITH THE ABHISAMAYALAMKARA. 

In a previous work 1 we have given a short review of the 
so-called 5 Treatises of Maitreya, viz. the Mahayana-Sutralamkara , 
the Abhisamayalargkara, the Madhyanta-vibiianga, the Dharma-dhar - 
mata-vibhanga and the Uttaratantra. Now, among these 5 treatises, 
the Abhisamayalanikara or, as runs its full title, the Abhisamaya- 
larrtkara-nama Prajna-paramita-upade£a-§astra , 2 is considered by the 
learned Tibetan tradition to be the most important as 1) a summary 
of the PrajM-paramita-sntras ) and 2) as the text containing the 
special theory of the marga or the Path to the attainment of Nirvana 
according to the Mahayanistic standpoint. The exclusive importance 
of this work, the place which it occupies in the Buddhist literature, 
the fact of its being one of the principal subjects of study in the 
monastic schools of Tibet and Mongolia, — all this lias been already 
indicated by Professor Th. Stcherbatsky in his introduction to our 
edition of the Sanskrit text of the Abhisamayalcirrikara and of its 
Tibetan translation in the Bibliotheca Buddhica. In starting on a 
detailed investigation of the contents of our work, it is of course 
impossible to consult all the huge indigeneous literature of the 


1 Introduction to the translation of the Uttaratantra in Acta Orientalia, vol. IX. 

2 Tib. Ses-rab-kyi-plia-rol-tu-phyin-pahi man-nag-gi bstan-bcos Mnon-par-rtogs- 
pahi rgyan, 

Acta orientalia, XI. 


X 
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different periods, the more so because a great number of texts are 
unavailable. In the present work we shall take recourse to the 
following commentaries, Indian and Tibetan, which are held in great 
esteem by the learned Tibetan tradition and are considered to contain 
the most clear, thorough and full analysis of the subjects contained 
in the Abliuamaydlariihara. 

A. The Indian Commentaries: — 

1) The Abhisamayalarrikara-aloka of Haribhadra, investigating 
the contents of the Abhisamayalamkara in its relation to the Astasahas - 
rika-prajfia-pdramita-sutra. 1 

2) The Sphutartha, a Commentary of the same author, elu- 
cidating the contents of the Abhisamayalamkara without referring 
to any of the Prajna-p dram ifa-sutras . 2 

B. The Tibetan Commentaries: — 

1) The Luh-gi sne-ma(Agama-maftjari) of Bu-ton Rin-chen-dub. 3 * 

2) The Legs*'b£ad-gser-phren 4: of Tsoft-kha-pa, which contains 
a very clear and detailed exposition of the subject and may be 
regarded as one of the most authoritative sources. 

3) The Rnam-b£ad~$Tiin-pohi-rgyan (Vyakhya-krdaya-alamkai*a) } 
of Tsofi-kha-pa’s pupil Rgyal-tshab Dar-ma-rin-chen. 5 


1 In the Tibetan tradition this work is known by the abridged titles: 1) Brgyad- 
stoh Jigrel-chen » AetasShasrika-maha-tfka or simply Bgrel-chen— “ the Great Com- 
mentary, and *,) Rgyan-snah (for Mhon-par-rtogs-pahi rgyan-gyi-snah-ba =» Abhi- 
samayalaipkSra-Sloka). 

* Tangyur, MDO. VII. 93-161; a separate block-print edition has been issued 
by the Aga (Bde-chen lhun-grub glihj monastery of Transbaikalia. This Com- 
mentary xs known by the title of Bgrel-pa Don-gsal and represents the basis for 
all the Tibetan exegetical literature. 

3 Aga monastery block-print edition. Usually known by the abridged title 
of Ku-ston Phar-phyin— “ the Prajfii£-paramit5£ (Commentary) of Bu-ton.” 

* Vol. XVII and XVIII of the full collection (Gsun-hbum) of Tson-kha-pa’s 
works. We possess, moreover, separate editions by the Labrah and Aga monasteries. 

5 Vol. II of Rgyal-tshab’s works. 
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4) The Rtogs-dkahi-snan-ba (. Durbodha-aloka ) of Mkhas-grub 
(Khai-dub) Dge-legs dpal-bzafi-po, the other celebrated pupil 
of Tsofi-kha-pa. 1 

5) The Rin-chen~sgron-ma (Ratna-pradlpa) usually known as 
Ph ar-p hy in skabs-bryyad-k a “ The 8 Subjects of the Prajria-pdramita” 
of the celebrated Jam-yari-zad-pa. 2 

This latter work is a manual (. Yig-cha ) for, the study of the 
Abhisamayalcnjikdra in the monastic schools. 3 Like all the manuals 
of this kind ; it is written according to a special plan, the analysis 
(mthah-dpyod) always consisting of 3 parts — dgag-g£ag-span gmm . 

1) dgag means gzan-lugs dgag-pa = para-mata-pratisedlia, the refuta- 
tion of the opinions of others regarding the subject in question. 

2) gzag is rah-lugs gzag-pa — sva-mata-sthapana, the establishment 
of the author's own point of view ; containing a definition of the 
subject; an indication of its varieties; and so on. 3) span is an 
abbreviation of rt$od-span = vivada-prahana, the refutations of the 
objections of opponents which are or may be directed against the 
points established by the author. The first and the third part oi 
such an investigation are written in the form of a controversy; 
thus forming patterns for the disputes held in the monastic schools 
(chos-grva). 

Now, with the help of the works mentioned; we shall first of 
all endeavour to show the place whi6h the Abhisamaydlamhara 


1 Yol. X of Khai-cLub’s works. 

3 Two editions of this Commentary have been issued in Transbaikalia; one 
by the Tsugol (Bkra-sis chos-hphel-glin) and the other by the Ckilutai (Dgah-ldan 
dar-rgyas-glih) monastery. 

3 Jam-yah-^ad-pa (JJjam-dbyahs-b^ad-pa) is the founder of the Go-man (Sgo- 
mah) school at the monastery of Bra-bun. A great number of the Ge-lug-pa mona- 
steries of Tibet and, with very few exceptions, all the monasteries of Mongolia and 
Transbaikalia, belong to this section. Every separate branch of the Buddhist litera- 
ture is studied in these monasteries with the help of the manuals of Jam-yan-iad-pa. 
Among the other schools the most important are, with the Ge-lug-pa sect, the Lo- 
sa-lih (Blo-gsal-glin) section of Bra-bun and the school of the monastery of Se-ra. 
Each of these has its special manuals (Yig-cha). 

1 * 
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occupies in the Prajna-paramita literature and its relation to the 
Prajnd-paramita-siitras. According to the Tibetan authors of the 
earlier period, among the bulky literature consisting of commentaries 
on the Prajna-p&ramita 1 there are 4 works (or rather classes of 
works) which ought to be regarded as the so-called "Way-layers of 
the Vehicle” (of the Doctrine — §ih~rtahi srol-libyed ). 2 These are: — 
1) The 6 fundamental treatises of K"agarjuna on the Madhyamika 
system, 3 yiz. the Prajna-mula , 4 the &unyata~saptati, h the Yukti-sastika , n 
the Vigraha-vy&vartanl , 7 the Vaidalya-sutra 8 and the Vyavahdra - 
siddhi . 9 


1 The first 16 volumes of the Tangyur consist exclusively of such commen- 
taries. The following (XV1I-XXIX) contain the treatises of the Madhyamika system, 
he. the works of NSgHrjuna, Aryadeva, &c., which are likewise regarded, as inter- 
pretations of the PrajfiS-pSramita, 

* Le. fundamental, independent interpretations*, Gser. I. 6 a. Z>—dgons-bgrel 
g&an-la ma-Uos-par yum-gyi dg oils -pa re hgrel-pas Hii-rtafyi srol-hbyed-do . — They 
are the way-layers of the Vehicle as they Interprete the meaning of the Mother 
(i.e. the Prajna-p&ramita) without taking recourse to the interpretations of others. 

Tib, Dbu-mabi rigs-tshogs drug. Cf. my translation of Bu-ton’s History, 
vol. I. p. 50 and 51, 

4 Rtsa-babi ies-rab, abridged Rtsa-se. 5 Ston-ilid-bdun-cu-pa, 

6 Rigs-pa drag-cu-pa. 7 Rtsod-pa zlog-pa. 8 £ib-mo rnam-thag. 

9 This is the sixth work acc. to Bu-ton (Tib. Tha-sffad-grub-pa), a treatise 
which has not been translated into Tibetan. Tson-kha-pa in his Gser-phren (Aga 
ed. 4 a, 3, 4) says that the sixth work is considered by some to be the VyavahSra- 
sridhi, by others-the Akutobhaya (Ga-las-bjigs-med) o r the Ratnavall (Rin-chen- 
phrefi-ba), but that it is not correct to insist upon the number of the treatises as 
being six. As concerns the Akutobhaya, we have the following interesting state- 
ment in the Ston-thun Bskal-bzan-mig-hbyed 0 f Khai-dub (vol. I of the full col- 
lection of Khai-dub’s works, Tsafi edition 38 b. 5 sqq.). It is said that many Tibetan 
authors consider the Akutobhaya to be an autocommentary (rantyrel) of Arya 
NSgSijuna, but such an opinion shows that they have not correctly analysed the 
text. Indeed, the Akutobhaya, in commenting the 27th chapter of the Mula-mS- 
dhyamika, quotes from the Catu^atikS of Aryadeva with the indication: “It has 
thus been said by the venerable Aryadeva.” (Btsun-pa Hphags-pa-lha.) It is quite 
impossible that NstgSrjuna could have quoted the work of his pupil in such a 
manner. The fact that Avalokitavrata in his Subcommentaiy to the Prajfil pra dTpa 
of BhSvaviveka (Tg. MDO. XX, XXI and XXII) calls the Akutobhaya an auto- 
commentary (cf. Conception of Buddhist Nirvana, p. 66) is not regarded as a deci- 


I 

f 

X 
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2) The Prajna-pararnitd-artha-sanigraha, alias Astasdhasrika- 
p'mdartha 1 of Dignaga, in which the contents of the Astasdhasrikd 
is systematized into 32 subjects. 2 

3) The Commentary on the 3 Prcijna-paramita-sutras, viz. the 
iSatasahasrika, the Paftcaviipsatisaliasriha and the Astadasasahasrika, 
ascribed to the Kashmirian author Damstrasena, 3 and exposing the 
subject in the form of the 3 a media ” ( sgo gsum ) and the 11 u in- 
structions ” ( rnam-grahs bcu-gcig). 4, 

give argument for ascribing the work to Nagarjuna. It is pointed to the fact that 
a great number of fundamental works and commentaries, including such which 
belong to the Tantric Division, have been erroneously attributed to NSgarjuna 
{Hphags-pa-la kha-gyar-ba ), and that such attributions have been frequently made 
by the Indian Commentators. Similar indications are to he found likewise in 
Tson-kha-pa’s Legs-b6ad-sfnh-po (vol. XIV of Tson-kha-pa’s works, Tsah edition 
49 b. 4, 5), where it is moreover said that Buddhapalita, Candrakirti, and BliSvavi- 
veka have not made a single quotation from the Akutobhaya and have not even 
mentioned it in their works. This is likewise an argument for denying the author- 
ship of NSgarjuna. 

1 Tib. Brgyad-stoh-don-bsdus, Tg. MDO. XIV. The analysis of this work 
with its Commentary by Triratnadasa will form the subject of a special study. 

2 Cf. my translation of Bu- ton’s History vol. i, p. 52. 8 Mche-ba^i-sde. 

4 Tg. MDO. XIV — In Bu-ton’s Lun-gi-sne-ma (3 b. 3) the author of this work is 

said to be Darpstrasena. But in his history Bu-ton says that although this Commentary 
is usually ascribed to DaipstrSsena, it represents in reality the Paddhati (Gisuh- 
bgrel) of Vasubandhu (which is mentioned by Haribhadra in the introductory verses 
to AbhisamaySlamkara-aloka — dcaryo Vasubandhur artha-kathane praptadarafy pad~ 
dhatau). The later Tibetan authors beginning with Tsoh-kha-pa hold the opinion 
of Bu-ton to be incorrect. Tsoh-kha-pa in his Gser-phreh (5 a. 6 sqq.) says that 
u other authorities consider that the Commentary could have by no means been 
composed by Vasubandhu, since it refers to the Varttika of Bhadanta Vimuktasena 
(the pupil of Vasubandhu’ s pupil, Arya Vimuktasena) in the subject of the 8 forms 
of imputation peculiar to the Great Sravakas ( nan-thos-Tcyi skyes-bu-chen-polii mam- 
rtog brgyad)P Moreover (ibid. 6 a. 1) Tsoh-kha-pa points to the fact that in the 
passage concerning the last period of 500 years of the duration of the Doctrine 
( lha-brgya-pa tha-ma , ), the author quotes the opinion of ^antiraksita (ii-ba-htsho), 
who as we know is a much later author. Owing to this fact the autorship of Vasu- 
bandhu is held to he quite impossible. It is however interesting to note that in 
the present Narthah edition of the Tangyur (which is considered to be the oldest 
form, that revised by Bu-ton himself), we have, in the title of the work, the indica- 
tion: slob-dpon Dbyig-gnen-gyis-mdzad-pa — u composed by the teacher Vasubandhu.” 


6 


E. Obermiller. 


4) The Abhisamayalarpkara which is a treatise expounding 
the indirect subject-matter (. §ugs-don ) of the Prajnd-paramitd-sutras , 
viz. that of the Path (mdrga = lam) leading to the attainment of 
Buddhahood. 

Now the later Tibetan authors, beginning with Tsofi-kha-pa, 
consider this enumeration of 4 fundamental commentaries on the 
Prajna-paramitE (or of the 4 “ Way-layers of the Vehicle ”) to be 
incorrect The Astasahasrika-pindartha , they say, cannot be regarded 
as a fundamental interpretation, since, in its exposition of the 16 forms 
of Non-substantiality 1 and in its tendency of establishing a concor- 
dance between the teaching of the Prajna-paramita ^nd that of the 
3 Aspects of Reality, 2 this peculiar tenet of the Yogacara-vijnanavada 
school, it closely follows the Madhyanta-vibhanga and the Mahayana- 
saifigraha of Ary a Asanga. It cannot therefore be regarded as a 
treatise containing an independent theory, apart from the 5 works 
of Maitreya.® The Commentary on the 3 Prajna-paramita-sutras , 
in its turn, in the part containing the investigation of the 16 forms 
of Non-substantiality jmd in its demonstration of the elements of 
existence ( dharma ) as neither becoming originated, 4 nor disappearing 5 
and as being neither defiling nor purifying, 6 follows the Mula- 
m&dhyamika of Nagarjuna and quotes from it. It cannot, accordingly, 
be viewed as exposing a theory different from that of the Madhyamika 
treatises of N&garjuna. 7 

b 

1 fotfata mnyatah = stoii-nid bcu-drug. 
trliii lak$aydni = mtshan-fiid gaum. These are: the imputed aspect, parikal- 
pita-Iaksana — kun-tu-btags-pahi Mshan-riid (kun-btags), the causally dependent aspect, 
par at an tra 4ak§a n a — gian-gyi-dban -gyi mtshan-nid {gzan-dhah), and the ultimate 
aspect, parinifpanna-lakfapa = yofia-su-grub-pahi mtshan-nid (yohs-gruh). Cf. below 
Chapter V, 

3 Gser-phreh I. 6 a. 5-b 3. 

4 anutpanna = ma-skyea-pa. 5 aniruddha = ma-hgag-pa. 

6 samklesika = kun-naa-non-mompa and vaiyavaddnika = rnampar-byah-ba. 
Tsoh-kba-pa uses here for both the extreme abbreviation kun-byah (kun- for Jcun- 
naa-hon-moha-pa and byah- for imam-par-byan-ba). 

7 Gser. X. 6 b. 3—4, 
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Thus ; with the exclusion of the said 2 treatises, only 2 kinds 
of fundamental interpretations of the Prajna-paramita are admitted, 
viz. the Madhyamika treatises of Nagarjuna, elucidating the direct 
subject-matter of the Sutras, i.e. the Teaching of the Non-substantiality 1 
of all the elements of existence, and the Abhisamayalam'karct , which 
is to be regarded as a work revealing the indirect or hidden meaning 
(sbas-don) of the Prajna-paramita. This subject is the process of 
intuition 2 of the Highest Truth, or, what is the same, the Path 3 
towards the attainment of Buddhahood and final Nirvana. 

It is here necessary to remember the different meanings in 
which the term ^prajna-paramita is used. As we have it in Dignaga's 
Prajfid-paramita-artha-samgraha , 4 the word prajna-paramita means 
1) the monistic Highest Wisdom personified as the Buddha in his 
Cosmical Body (< dharma-kdya ), and free from the differentiation into 
subject and object ( grahya-grahaka ), 2) the Path leading to the 
attainment of this Wisdom, and 3) the text (of the Sutras) containing 
the Teaching which is conducive to the realization of the former 
two. The first is Prajna-paramita in the direct sense of the word 
( — the Climax of Wisdom personified as the Cosmical Body of the 
Buddha), whereas the Path and the text are metaphorically likewise 
designated by the name of Prajna-paramita, 5 as being the* factors 
bringing about the attainment of the Highest Monistic Knowledge. 
Thus, we have Prajna-paramita in the sense of “ the Path towards 
the attainment of the Wisdom of the Buddha.” 6 As such it represents ¥ 

the main subject-matter of the Abhisainayalcmhara . The latter 
accordingly represents a summary of the contents of the Sutras 
which is put in correspondence with the Teaching of the Path. All 


1 Mnyata = ston-pa-ttid, 2 abhisamaya = mhon-rtogs. * 

3 mdrga = lam. In the Tibetan tradition abhisamaya and mdrga are always 

spoken of as synonymous — mhon-rtogs dah lam don-gcig. 

4 prajhdpdramitd jftanam advayam sa Tathagatah. | sadhya-tadarthya-yogena 
tacchabdyam grantha-mdrgayo) jt (quoted iu the Abhis. aloka M. S. Minaev. 23 b. 4—5). 

5 aupacdrikl prajhd-pdramitd — 4er-phyin btags-pa-pa. 

6 mdrga{gbhUtd) prajna-paramita = lam-ser-phyin. 
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the topics of the Prajna-paramitS, in a direct or hidden form, have 
been included in the Abhisamayalarrihlra in an extremely condensed 
way. The whole treatise, as shows its title Prajna-paramita-upadesa - 
Mstra, is intended to communicate briefly, in metrical aphorisms. 
(karika), the teaching contained in the Sutras, which is interpreted 
from the standpoint of the theory of marga. It is, so to say, a 
catechism, a text to be learned and recited by heart. 

In general, as concerns the Prajna-paramita section of the 
Buddhist Canon, the earlier Tibetan authors 1 consider its main texts 
to be the following: — 

I. The 6 “ Mother * works {yum drug ): — 

1) The Satasahmrika ; 2 2) The Pancavimsatisdhasrikd ; s 3) The 
A^iddaSasahasrika) 41 4) The Dasasdhasrika ; 5 5) The Astasahasrika ; 6 * 

6) The Savicayad 

II. The 11 “Filial” works (sras bcu-gcig ): — 

1) The Sapta§atika prajna-paramitci ; 8 2) The Paficasatikd ; 9 

3) The TrUatikap 0 4) The Prajna-paramita-iiaya-Sata-paficasatika] 11 
5) The Ardhcdatika ] 12 * 6) The Pancammsati-prajna-paramita-miihha ; 15 

7) The Suvikrantavikrami-pariprccha ; 14 8) The Kausika-prajila- 

paramitti ; 15 9) The Ekaksarl ; 16 10) The Svalpaksara-prajnapdra- 

mtffl; 17 11) The Prajnahrdaya, 18 

1 Bod sha-ma-pa, as they are styled by Tson-kha-pa and his school. 

* Stofi-phrag-brgya-pa, usually known in the Tibetan tradition by the 

abridged title of Yum bbum-pa— “ the Mother (PrajjaSE-pSramita) of 100,000 verses,” 
or simply Ubum. 3 4 Ni-khri-lha-stoh-pa or Ni-kliri. 

4 Khri-brgyad-stoh-pa, 5 &es-rab-khri-pa. 6 Brgyad-ston-pa. 

7 Sdud-pa. Kg. &ER. (Pr.-pSramita), I. No. 1. 8 Bdun-brgya-pa. Ibid. No. 3. 

0 Lha-brgya-pa. Ibid. No. 4. 10 Sum-brgya-pa. 

11 Tshul brgya-lffa-bcu-pa, Kg. RGYUD. IX. 

** Lha-bcu-pa, Kg. &ER. I. No. 6. » Sgo-fier-lha-pa, Kg, RGYUD. X. 

14 Rab-rtsal rnam-gnon-gyis £us-pa. Ibid. No. 2. 16 Kg. RGYUD. XII I. 

16 Yi-ge-gcig-ma. Ibid. No. 7. 1 * Yi-ge-ffuh-hu. Kg. RGYUD. XII. 

18 Ses-rab-sfiifi-po (ger-siiih), Kg. RGYUD. XII.-The principal difference 

between the “Mother” and the “Filial” works is that the former contain the 

teaching about the process of intuition (ahhisamaya) whereas the latter are dedicated 

only to the theoretical part, viz. the teaching of Non-substantiality (Gser. I. 7 a. 3). 
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Tson-kha-pa and his school consider this classification to be 
incorrect, since we have other small Sutras likewise belonging* to 
the division of the Prajna-paramita. 

As concerns the sources of the Abhisamaydlamkara , they are 
contained in those of the Prajna-paramita-sutrasj the contents of 
which may be put in correspondence with the Teaching about the 
process of intuition ( abhisamaya ) or the Path (* mavga ). These are: — 
the fecitasaliasrika] the Pancavimiatisahasrikd ,• the Astadasasahasrika j 
the Astasahasrikd, and the Sanicaya. Indeed, the commentators of 
the Abhisamayalarrikdra have explained it with reference only to 
these Sutras, but not to the other Canonical works mentioned above. 
According to the tradition, there are altogether 21 Commentaries 
on the Abhisamaydlamkara composed by the Buddhist Pandits in 
India. These Commentaries are as follows: — 

I. The 12 works commenting on the Abhisamaydlamkara in 
connexion with the Pvajfia-pdramita-sutras (mdo-dan-sbyar-ba ): — 

1) The Pancavii^atisahasrika-dloka 1 2 of Arya Vimuk- 
tasena. 

2) The Ahhisamaydlanikdra-varttika 2 of Bhadanta 
Yimuktasena. 

3) The summary of the Paficamrriiatisdhasrikd in 
8 chapters, in correspondence with the subjects of the Abhi- 
samaydlamkara , by Haribhadra. 3 4 

4) The Suddhimatl 4 of Ratnakarasanti. 



o .g* 

<D '** 
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1 Tib. Ni-khri-snan-ba. Tg. MDO.1. 15—249 (Pelt.). Full title ace. to Tg.: Arya- 
Pancaviinsatisaiiasnka-Prajaa>pSraraita-upadesa“Kastra-AbhisamaySlainkara>vrtti. 

2 Tg. MDO. II. 1—207. The authorship of this text, as it appears in the 
Tangyur, is considered to he dubious. Cf, below. 

3 Tib. Le-brgyad-ma. Tg. MDO, III, IV, V. In Cordier’s Index du Bstan- 
hgyur this work appears as a mere reproduction of the Pa&caviipsatis£kasrikS, 
whereas it represents in reality a summary of the contents of that Sutra with 
explanations of Haribhadra. 

4 Tib. Dag-ldan. Tg. MDO. IX. 87-240. 
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5) The Commentary explaining the Abhisamayalamkava in 
connexion with the Satasciliasrikd } ascribed to the Kashmirian Dhar- 
masri. 1 


Connected with 
the Astasahas - 
rika. 


6) The Abhisamayalainkdra-aloM of Hari- 
bhadra. 2 

7) The Sarottama 3 of Ratnakarasanti. 

8) The Marmakaimudi 4 of AbhayUkara- 
gupta. 

9) The Saijicayci-gatha-panjika Subodhim 
n&ma of Haribhadra. 5 

10) The Sawcaya-gatha-pafijika of Hari- 
bkadra’s pupil Buddhasrljnana. 6 

11) The PrajM-paramita-lcosa-tala 7 ascribed 
to Dharmasrl. 

12) The Astu-samana-artha-gasancij 8 ascribed to Smptijnana- 
kirti, a Commentary with references to the Satasahasrika ; the Pafi - 
cavbniatisahasrikd and the Astadasasahasrika. 


Connected with 
the Samcaya . 


1 ^atasahasrika-vivarana. Tg. MDO. XI. 256—331. Acc. to Gser. I. 8 a. 5 sqq. 
this work is not of Indian origin, since it contains strange mistakes as regards the 
correspondence of the subject-matter of the AbhisamayalaipkSra with that of the Sutras. 

* The Tibetan translation of this text forms the 6th volume of Tg. MDO. 

8 Tib. Sfiih-pohi-mchog. Tg. MDO. X. 1—253. 

4 Gnad-kyi zla-fcod. Tg. MDO. XL 1-256. 

5 Dkah-kgrel rtogs-sla. Tg. MDO. VII. 1—93. Acc. to Gser. 1. 8 b. 6—9 a. 1 
the Pandit Sthirapala or Trilaksa (Hbum-phrag-gsum-pa) and the Great Translator 
Nog Lo-dan Sei-rab deny the authorship of Haribhadra. However, as AbhaySkara- 
gupta in his Marmakaumudl directly quotes it as the work of Haribhadra, it will be 
correct to consider it as such. 

6 Sdud-paljd dkah-hgrel. Tg. MDO. VIII. 135-223. 

7 Mdzod-kyi lde-mig. Tg. MDO. XI, 331—340. The Gser. (I 8 b. 4—5) lias 
in regard of this work the same remarks as in the case of the Commentary on the 
SatasShasrikH ascribed to Dharmasrl. Both are considered to have been composed 
by a translator or some other Tibetan author. 

8 Don brgyad-kyis mthun-par-bstan-pa. Tg. MDO. II. 207-275. Acc. to the 
Gser. (I. 8 b. 5-6) the authorship of Sraptijiianaklrti is dubious, since the work is 
feeble and contains many mistakes as concerns the correspondence of the Abhisam- 
aySlarpkara with the Sutras. 
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II. The 9 Commentaries explaining the Abhisamayalamkara 
without establishing a concordance with the Sutras: — 

1) The Sphutartha of Haribhadra. 1 

2) The Prasphutapada 2 * of the Madhyamika teacher Dharrna- 
mitra (Dbu-ma-pa Chos-kyi-bses-gnen) ; — a subcommentary on the 
former. 

3) The Durbodha-cdoka 8 of Dharmaklrtisrl from Suvarna- 
dvlpa (Gser-glifi-pa). 

4) The Abhisamayalarrikdra-vrUi’pindartha 4 5 6 7 8 of Prajna- 
karamati. 

5) The Prajnd-p dramitd-pin dartha 5 of Kumar as rib ha dr a. 

6) The Prajna-paramita-pindartlia-pradipa, 6 ascribed to Dip a m- 
karasrljnana (Atisa). 

7) The Prajna-pradlpa~avall n of Buddhasrljnana. 

8) The Klrtikala 8 of Ratnaklrti. 

9) The Munimatalarnkara 9 of Abhayakaragupta. 

However ; the main foundation of the Abhisamaydlavikara is 
unquestionably the Paftcavimiatisaliasrikd-prajnaparamitd. Indeed; 
the form in which the subjects appear in the Pancavimsatisahasrika 

1 Tg. MDO. VII. 93-161. 2 Tshig-gsal. Tg. MDO. VIII. 1-128. 

3 Rtogs-dkahi-snah-ba. Tg. MDO. VII. 161—289. Acc. to Bu-ton’s Lnn-gi- 

sne-ma, the author of this work is Kulandatta (?). 

4 A summary of Haribhadra’s SphutHrthS. Tg. MDO. VII. 289—315. 

5 Tg. MDO. VIII. 128—135. 

6 Tib. ^er-phyin-bsdus-don-sgron-me. Tg. MDO. X. 253—262. Acc. to Tson- 
kha-pa, this work, being very feeble and containing many Tibetanisms, cannot be 
attributed to Atisa, but must have been composed by one of his pupils or some 
other Tibetan author (Gser. I. 9 a. 1—2). 

7 Tib. &es-rab sgron-mebi-phren-ba. Tg. MDO. IX. 1—87. 

8 Grags-cha. Tg. MDO. IX. 223-310. 

9 Thub-pab-i dgons-rgyan. Tg. MDO. XXIX. 71—398. The latter work is 
an independent treatise elucidating the essential meaning of Buddhist Scripture in 
general. It does not appear as a Commentary on the Abhisamayalamkara in the 
direct sense of the word. However, as its 3 last chapters for the greater part 
contain explanations of the subjects of the AbhisamaySlanikSra, it must be counted 
among the Commentaries of the latter (Gser. I. 8 a. 2). 
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is nearest to the order of the Abhisamaydlamkdra, The latter is 
even sometimes called par excellence a summary of the Panca- 
vinisatisahasrika, as we have it ; for instancy in the title of Vimuk- 

tasena’s Commentarj^lrya^Pancavmsatisahasrikd-prajnd-paramita- 
upad^a-^dstra-Ablxisaniaydlariikdra-vrUi, 

As we have mentioned before, the most valuable of the Com- 
mentaries are for us the two woi^ks of Haribhadra, viz. the 
Abhisamaydlargkara-dlokd or the Great Commentary ( ligrel-chen ) and 
the Sphutartha or the Small Commentary ( hgrel-chuii ). In each of 
these works we have introductory verses which refer to the authors 
who have previously commented on the PrajM-pdramitd and the 
Abhisamaydlariikdra. It is said that Arya Asanga has composed 
a Commentary elucidating the meaning of the Sutras, 1 2 and that 
Yasubandhu has followed him in his Paddhati (gzuh-hgrel) on the 
Pa near irriia t isdh asrikd. 2 Both have commented on the Prajna-paramita 
from the standpoint of the Yogacara-Vijnanavada school and 
have explained the Sutra without directly referring to the subjects 
of the Abhiwmayalanikdra. The next commentator was Arya Vimuk- 
tasena, 3 whose treatise contains an elucidation of the Paftcavimia - 
tisdhasrikd and the Abhisamay&laijikara , en regard . This work is 
the oldest of the 21 Commentaries mentioned before and has been 
written from the Madhyamika standpoint. 4 After it comes the Varttika 5 
of Bhadanta Vimuktasena, 6 the pupil of Arya Vimuktasena. 


1 bhasyam tattva-vtniScaye racitavdn 3 W'ajn&vatam, ay rani Ary asanga. Some 
consider that this indicates a Commentary called Tattva-vini^eaya. 

2 Confounded with the Commentary of DaipsfrSsena. 

3 Ilphags-pa Knam-grol-sde. 

4 So we have to understand the words of the SphutSrthS : dbu-mar giias-paty 
bios -- --- madhyastha-hnddhya. 

5 Rnam-hgrel. 

6 JBtsun-pa Rnam-grol-sde. The text in the Tangyur (MDO. II. 1—207), which 
is usually held to be the Varttika of Bhadanta Vimuktasena, is considered by Tsoh- 
kha-pa to be dubious as regards its authorship. In the Ahliis. SlokS there are 
quotations from the VUrttika which are not to be found in the Tangyur text (Gser. I. 
21b. 5-0). 
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Haribhadra says that the explanation of Arya Asanga and Vasu- 
bandhu was incomplete; since they did not comment the Sutras in 
accordance with the Teaching of the Path ( marga ) or the process 
of the intuition of the Truth ( abhisamaya ) ; and have moreover 
committed errors by explaining in conformity with the Yogacara 
principles. Arya and Bhadanta Vimuktasena in their turn have not 
given a full and clear exposition of the subject. This is the reason 
why Haribhadra has found it necessary to compose new com- 
mentaries. These have been written by him from the Madhyamika 
standpoint , 1 In his works Haribhadra has investigated the Prajna- 
paramita from the standpoint of the Teaching of the Path and lias 
established a full concordance between the contents of the Sutras 
and the subjects of the Abhisamayalaipkara. He is regarded as the 
greatest authority in the field of Prajiia-paramita and Abhisamaya; 
and all the Tibetan Commentaries refer to him as their principal 
source. 

We shall now make an attempt to give a summary of the 
contents of the Abhisamayalanikara and of the subjects treated in 
it. But before starting on such a work; we propose to point out 
the systematical construction of the Doctrine of the Path; which is 
the principal subject of our investigation. The Doctrine concerning 
the marga or Path leading to the attainment of Nirvana is to be 
found in the oldest Buddhist literature. All the Hlnayanistic schools 
acknowledge it; and its examination forms a considerable part of 
the contents of the Abliidharmakosa and its Commentaries. In 
Yasomitra’s Vyakhya we find many detailed and valuable explana- 
tions concerning the Path and its different stages. But as a rule; 
the full exposition of the Teaching of the Path in its most developed 
form we find in the Mahayanistic literature. Apart from the Abhi- 
samayalariikara , the Doctrine of the Path has been discussed by 
Arya Asanga in his Yogacaryabhumi and in his Abhidharmasamuc- 


1 Haribhadra belongs to the school of the Yogaeitra-MSdhyamika-svStantrikas 
(Rnal-hbyor-spyod-pahi Hbu-ma-ran-rgyud-pa). 
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eaya. In the latter a clear short summary of the teaching is given 
in connexion with the analysis of the 4 Truths or Principles of the 
Saint, 1 In the later literature we have the Bodhi-patha-pradlpa 2 
of Dipamkarasrljnana (Atlsa), which represents the principal 
foundation for Tso£i-kha-pa J s great work, the Lam-rim- chen-mo. Sub- 
sequently, the Tibetan authors have composed special manuals eluci- 
dating the theory of the Path on the basis of the Abhisamayalamkara 
and its Commentaries, the Bodhi-patha-pradlpa and the Lam-rim . 
We possess, in block-print editions, the Mhon-rtogs-rim-pa (. Abhisa - 
maya-krama) z of Tsoii-kha-pa’s pupil Gyal-tshab Dar-ma Rin-chen, 
the Sa-lam-gyi rnam-gzag Mkhas-pahi-y id-lip hrog* of Khaidub (Mkhas- 
grub) ? and the Sa-lam-gyi rnam-giag theg-pa gsum-gyi mdzes-rgyan 
of the Labrafi Lama Kdn-chog Jig-med-vafi~po (Dkon-mchog 
Hjigs-med-dbafi-po). The latter 2 works give an exposition of the 
Doctrine of the Path and of the 10 Stages (bhumi) of the Bodhi- 
sattva. We here make an attempt to give a brief account of the 
Teaching of the Path and its degrees in accordance with the sources 
indicated by us. Later on we shall see how the subjects treated in 
the Abhisamayalamkara itself are to he put in correspondence with 
this Teaching of the Path, 

II. THE PATH AND ITS VARIETIES. 

Now, what is this a Path/’ and in what sense is it to be 
understood? First of all we have to mention the tradition which 
takes into consideration 3 kinds of individuals, viz. the lowest (skyes- 
bu-chuh-nu = adhama-purusa), the intermediate ( skyes-bu-Jibrih-pa = 
m adhya-p urn sa ) and the highest (. skyes-bu-chen-po = maha-puru§a ). 
The first is the ordinary worldly being who cares only for worldly 
matters, and the highest aim he can pursue can be only a blissful 

catv&ri arya-satyani = Jiphags-pahi hden-pa Mi. 

2 Tib. ('abridged) Lam-sgron, Tg. MDO. XXXI. 274-277 and XXXIII. 1-5, 

3 Vol. V of Gyal-tshab’s works. 

4 A se P arate block-print edition issued by the Khu-luh Dgah-ldan-chos-hkhor- 
glin i Gusinoozersky) monastery of Transbaikalia is in my possession. 
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existence in a future life. For the individual of the intermediate 
and the highest kinds, i.e. the Hlnayanist (Sravaka and Pratyeka- 
buddha) and the Mahayanist Bodhisattva, respectively, the Phenomenal 
World represents nothing but an object of disgust and sorrow. 
Such individuals accordingly search for a path to attaining a position 
in which one is no more disturbed by worldly turmoil. It is through 
constant meditation on the true aspect of existence and the full 
cognition of it that the deliverance from Phenomenal Existence can 
be secured. Accordingly, the general definition of the Path for the 
individuals of both the intermediate and the highest order is “ the 
intuition (abhisamaya) of the Truth which is conducive to the 
attainment of Enlightenment, Nirvana, and the liberation from the 
bonds of Phenomenal Existence.” 1 Its synonyms are “ the way to 
Final Deliverance,” “ the process of the cognition of Truth,” “ the 
Vehicle” 2 (yana — theg-pa ), — &c. It has five principal degrees 
which are: — 

1) The Path of Accumulating Merit ( sambhara-marga=tsliogs-lcim ). 

2) The Path of Training ( prayoga-marga = sbyor-lam ). 

3) The Path of Illumination ( dariana-marga = mthofi-lam). 

4) The Path of Concentrated Contemplation ( bhav ana-mar g a — 
sgom-lam). 

5) The Final Path, where one is no more subjected to training 
( asaiksa-marga == mi-slob-lam). 

The last three represent “ the Path of the Saint ” (< arya-marga) } 
whereas the first two are regarded as subservient degrees. 

Such are the degrees of the Path in general. But in regard 
to the various individuals, progressing on this fivefold Path, there 
is another threefold division, viz. the Path of the Sravaka, the 

1 Sa-lam Kh. 1. 4—2 a. 2 byan-chub bgrod-pahi go-shabs phye-hM-du-gyur- 
pahi mhon-rtogs y de dan hhyab-mnam-pa thar-par bgrod-palii go-shabs phye-Mul-du- 
gyur-pah,i mnon-rtogs myan-hdas-su bgrod-pahi phye-bsul-du-gyur-palgi mnon-rtogs . 

2 In the Sa-lam Jig. 4 b. 3 we have the synonyms thav-lam = moJc$a-marga , 
ye-6es =jnana, mnon-rtogs = abhisamaya, yum — mdtr (“the Mother” i.e. PrajiiS- 
paramitS in the sense of the Path), and theg-pa = yana. 
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Path of the Pratyekabuddha, and the Path of the Bodhisattva (or 
the Mahayanistic Path). These 3 different forms correspond to the 
3 varieties of the faculty of cognition of the Truth. 1 The Sravaka’s 
cognition is that of the unreality of the Ego or individual as an 
independent whole. 2 * The Pratyekabuddha comes to the intuition of 
the objective unreality of the external world, without becoming free 
from the imputation concerning the reality of the subject that 
perceives. Finally, the Bodhisattva on his Path cognizes the unreality 
of all the separate elements of existence/ which are intuited by him 
as merged in the unique undifferentiated Absolute. 

The first 2 varieties are characterized as having only an 
egoistic aim ; the liberation of the stream of elements 4 constituting 
one’s own personality from the bonds of the Phenomenal World. 
In that sense the Path of * the intermediate individual ” is defined 
as “ the mental activity characterized by the aversion towards 
Phenomenal Existence and the desire of attaining salvation exclusively 
for one’s own self.” 5 The Path of the Bodhisattva is on the contrary 
regarded as essentially altruistic; it has for its aim the attainment 
of Buddhahood in order to bring deliverance for other living 
beings. — 

The principal constituent members of this process of meditation 
and intuition, the chief factors for the realization of the Path, are 
two in number, viz. the perfect quiescence of the mind (iamatha — 
ii-gnas) and transcendental analysis (vipaSyana — lliag-mthon ), All 
the merits and achievements of the Hlnayanist and Mahayanist Saints 
on their Paths, the mundane 6 as well as the super-mundane, 7 are 


1 fodval'a-ydna-ahhisamaya-gotm, pratyekabuddha-yana-abhisamaya-gotra and 
tathagata-yana-ahhisamaya-gotra . Cf. M. Vyutp. § 61. 

2 pudgala-nairatmya =■ gaii-zag-gi bdag-med . 

dkarma-nair dtmy a = chos-hyi bdag-med. 4 samtdna = rgyud. 

Sa-latn Jigf. 2 a. 1—2, fyJchov-bdhi phun-tshoga-la blo-log-pafyi sgo^nas ran - 

kho-na\ii don-du tkar-pa gtso-bor don-du-gner-bahi cka-nas-biag-palii bsam-pa de 

&ky ea~bu~h.br in -gi lam~gyi mtshan-nid. 

e laukika = hjig-rten-pa. 7 lokottara =s hjig-rten-las-Jidas-pa. 
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regarded as the result of these 2 cooperating factors/ the latter 
being the most essential part, the foundation, of every kind of transic 
meditation. 1 2 We have accordingly to speak of the Path as conditioned 
by the joint agency of the said 2 elements. Therefore all the Yogins, 
all the meditators, eo ipso all the Saints on their Paths, must at all 
times take recourse to mental quiescence and transcendental analysis. 3 — 

The state of mental quiescence is the full concentration of the 
mind upon an object, or otherwise, the fixation of that object in the 
mind (manasikdra = yid-la-byed-pa) } accompanied by bodily and 
mental ease (kaya-citta-prasraidhi — lus dan sems iin-tu-siyans-pa ). 
When some object or other spoken of in Scripture is made the ob- 
ject of meditation, when the mind, without becoming distracted by 
anything else, is perpetually directed upon the said object, through 
the power of memory and attention (. smrti-saTYiprajnana ), and by its 
very nature penetrates into it, and when, in this process, the felicitous 
feeling of bodily and mental ease arises, then we have the state of 
perfect mental tranquillity (. §amatha ). 4 

When this state of perfect concentration upon one object and 
the felicitous feeling of ease is attained, the meditator begins to 
analyse the object, the reflection of which manifests itself in his 
mind. He investigates the object as an empirical reality, perfectly 
examines its absolute nature, reflects on it, steadfastly pursues his 
analysis, experiences satisfaction in the process of it, distinguishes 
the particularities, and* makes his thought-constructions. All this, 
taken together, represents transcendental analysis ( vipaSyana ). 5 — 


1 Lam-rim, Tshe-mchog-gim edition (with 4 mchan-bu = (ippaigis)^ III. 

2 b. 1. — theg-pa che-chuh-gi yon-tan fyjig-rten~pa dan lijig-rten-las-hdas-pa-thams-cad 
ii-gnas dan lhag-mthoh-gi hbras-bu yin. 

2 Ibid. 4 a. 1 — 2 .-—theg-pa che-chun-gi tin-ne-hdzin mthah-yas-pa-iig bkah- 
stsal-pa thams-cad kyah gan-du-hdus-pahi gnad dam-pa-ni zi-gnas dan Ihag-mthori 
yin (quotations from the Saip.dhinirmocana). 

8 Ibid. 4 b. 1— -2. — de-gnis-kyis tih-ne-hdzin thams-cad bsdus-palyi-p'hyir vnal- 
hbyor-pa thams-cad-kyis dus thams-cad-du iies-par ii-gnas dan lhag-mthon bsten- 
par-bya (quotation from the Bhavan3-krama of Kamalaslla). 

4 Ibid. 5 a. 1-2. 5 Ibid. 5 a. 5-6. 
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Such are the two principal factors by which the Path, HinayEnistic 
or MahEyEnistic, is conditioned. In speaking of the Path we must 
always have them in view.— We shall now give a general review 
of the Paths peculiar to the three different individuals and demonstrate 
their principal stages. 


A. THE PATH OP THE SR AVAR A. 

a. The Path of Accumulating Merit ( sambhara - 
marga = tshogs-lam ). 

An essential distinctive feature of the Hlnayanistic Accumulation 
Path is a state of mind-concentration upon the four Truths or 
principles of the Saint 1 and their sixteen aspects. The latter are: — 

1) 4 aspects regarding the Principle of Phenomenal Existence: 2 — 
Evanescence 3 (1), Uneasiness 4 (2), Non-Substantiality 5 (3), Imper- 
sonality 0 (4). 

2 ) 4 aspects regarding the cause or the driving force of 
Phenomenal Existence: 7 — Cause 8 (5), Driving Force 9 (6), Process 10 (7 ), 
Condition 11 (8). 

3) 4 aspects regarding the Extinction or Cessation of Phenomenal 
Existence: 12 — Cessation 13 (9) ; Pacification 14 (10), Perfection 15 (11), 
Deliverance 16 (12). 

4) 4 aspects regarding the principle of the Path: 17 — Path 18 (13), 
Method 19 (14), Activity 20 (15), Factor of Deliverance 21 (16). 


1 catvdri arya-mtydni. 2 dufykha- satya = sdug-bsfial-bden-pa . 

3 anitya m mi-r tag-pa. 4 duhkha = sdug-bshal. 5 Sunya — stoh-pa. 

6 andtmaka bdag-med. 7 samudaya-satya — Jcun-hbyun-bden-pa. 

8 hvtu rgyu. & samudaya = kun-fyhyun, 10 prabhava = rab-slcye. 

11 pratyaya =s rkyen. 38 nirodha-satya = hgog-pahi bdcn-pa or hgog-bden. 

13 nirodha — ^yog-pa. 14 Santa — U-ha. 35 pranlta = gya-nom-pa. 

36 nih&araria ~~ hex-par- hbyun-ba or hes-hbyuh . 

17 margasatya = lam-gyi-bden-pa or lam-bdcn. 18 marga ~ lam. 

nyaya ~ rigs-pa. 20 pratipatti = sgrub-pa. 

23 nairydnika =■= ms-par-hhyin-pa or nes-hbyin. 
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As soon as the desire of becoming delivered from the bonds 
of the Phenomenal World and of attaining that kind of Nirvana 
which is peculiar to the Hlnayanistic Arhat manifests itself in 
a true, unartificial form/ the person in whom this takes place is 
considered to have entered the Hlnayanistic Path of Accumulating 
Merit. The synonyms of the latter are: — the Steps conducive to 
Salvation ( moksa-bhagiya = thar-pahi cha dah-mthun-pa ), the Hlnaya- 
nistic Stage of Devotion (sraddhci-bhumi = dad-pahi sa) } the Stage 
of preliminary activity ( 'adikarmika-bluimi = las- daii-po-p alii sa ), &c. 
It is defined as the full cognition of the Word of the Doctrine 1 2 3 by 
the Sravaka, and is characterized by the attainment of the first five 
supernatural faculties/ by the cognition (for the first time through 
inference); of the principle of the unreality of the Ego, and by the 
subsequent ascertainment of this unreality. We have thus three 
forms of cognition: direct sense-perception 4 (the supernatural faculties); 
inference 5 (the cognition of the Non-ego principle); and subsequent 
cognition 6 7 (the ascertainment of the former). 

There are, moreover, three subdivisions of this Path, viz. the 
lowest (inrdu = clmn-nu ), the intermediate (madhya = libriii~pa) } and 
the highest ( adhimatra = chen-po) in accordance with the intellectual 
faculty of the individual who abides on the Path. In Arya Asanga’s 
Abhidharmasamuccaya 7 the Path of Accumulating Merit is charac- 
terized by “ moral perfection peculiar to an ordinary being ,” 8 suppression 
of the senses, temperance in eating, energy in practising profound 
meditation without sleeping by night, and the feeling of delight and 
satisfaction with one’s own cognition (of the Truth). Otherwise, this 


1 bcos-min-gyi myoii-ba ■= ahrtrima-anubhava. Sa-lam Jig-. 6 a, 5—6. 

2 dharma-abhisamaya = chos-mnon-rtogs. This is the usual definition of 
sambhara-marga. 

3 abhijna = mnon-par-^es-pa. 4 pratyaksa = miion-surti . 

5 anumdna = rjes-su-dpag-pa (; rjea-dpag ). 

6 bcad-Ses. This is always opposed to pramaya = tshad-ma which is defined 

as the correct knowledge of something anew (gsar-dn mi-slu-balti des-pa). 

7 Aga edition, 66 b. 4—5. 

8 prthagjana = so-solii-skye-bo as opposed to the Saint (arya~ hpkags-pa). 

2 * 
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Path represents the stage where the wisdom which is the result of 
study/ investigation/ and meditation 1 * 3 becomes originated. After 
the termination of this preliminary degree, the future Hlnayanist 
Saint enters — 

b. The Path of Training (prayoga-marga = sbyor-lam). 

This second degree of the Path is defined as the process of 
meditation directly preceding the Path of Illumination of the Sravaka. 4 * 6 
Its other definition is “ the cognition of the meaning (of the Doctrine). ” 0 
It has four subdivisions, called the degrees of Heat (usmagata=dro- 
bar-gyur-pa or drod ), of the Climax (murdhagata = rtse-mor-gyur-pa 
or rtse-mo ), Steadfastness ( hsanti — bzod-pa) } and of Highest Mundane 
Virtues (laiikilm-agra-dharma — hjig-rten-palii chos-kyi-mchog). Q These 
are called w the steps conducive to Illumination.” 7 

The first of these degrees represents a state of complete mental 
quiescence, 8 connected with transcendental analysis, 9 during which 
the light of knowledge 10 revealing for the first time the essential 
nature of the four Truths of the Saint and their sixteen aspects is 
obtained. 11 The following three consist in the augmentation of this 
light, which ends with the full intuition of the four Truths of the 
Saint on the Path of Illumination. As regards the other varieties of 
the Path of Training, the tradition distinguishes a low (■ mrdu ), an 
intermediate (: madhya ), and a high ( adhimatra ) degree, which are 
differently interpreted from the point of view of 1) time, and 2) the 


1 Srutimayi prajnd = thos-pa-las bytih-bahi Sea -rah, 

* cintdmayl prajnd — haam-pa-las byun-bahi Ses-rab. 

8 bhdvanumayl prajna ~ sgom-pa-las byun-bahi Ses-rab. 

4 Sa-lam Kh. 3 a. 1. — Han-thos-hyi bden-pa-nviion-rtogs dan rjes-su-mthun-pa, 

® artka-abhisamaya don-miion-rtogs. artha is to be understood in the sense 
of pravacana-artha (Sa-lam Jig. 5 a, 6). 

6 The meaning of these names will be explained later on, in connexion 
with the MahSySnistic Path. 

7 nirvedha-bhdglya nes-hbyed-cha-mthun. 8 Samatha = zi-gnas, 

9 mpaSyand = lhag-mthoh. Cf. above. 

10 jhdna-aloka = ye-Ses-kyi mah-ba. 11 aloka-labdha ~ snah-ba thob-pa . 
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intellectual faculty of the individual who abides on the Path of 
Training. It is said that the constant contemplation of the Non-ego 
principle produces a state of bodily and mental ease. The attainment 
of such a state is characteristic for one who has attained the Path 
of Training. After the four degrees of the latter are brought to an 
end, one becomes absorbed in a state of concentrated trance, which is 
called “the unimpeded,” 1 through which one directly passess over to — 

c. The Path of Illumination ( darsana-marga — mthoh-lam)> 

Here begins the Path proper, the Path of the Saint. 2 This 
first subdivision of it is defined as “ the direct intuition of the four 
Truths or Principles of the Saint.” 3 Otherwise it is called “the 
Path of the Sravaka” characterized by a knowledge directly 4 cognizing 
for the first time the Unreality of the Ego 5 or the fact that the 
stream of elements constituting an individual is devoid of an enduring, 
unique, and independent Ego or Soul. 6 This knowledge brings about 
the removal of all those defiling elements which are conditioned by 
the incorrect views which cling to the conception of a real Ego. 
The said defiling forces are accordingly called “ those which are to 
he extirpated by the perception (of the Truth).” 7 

This Path of Illumination has various divisions and subdivisions. 
First of all there is a general division into 1) “ the intuitive know- 
ledge at the time of intense concentration ” 8 and 2) “ the knowledge 
which is acquired after the state of trance.” 9 The first of these is 
defined as the direct knowledge of the four Truths of the Saint by 


1 anantarya-samadhi = har-chad-med-pahi tih-ne-hdzin. 

2 arya-marga = liphags-paJii lam. 

3 satya-abhisamaya = bden-pa-mnon-rtogs. 

4 pratyaksetya or saJcsat = mhon-sum-du. 

5 pudgala-nairatmya = gaii-zag-gi bdag-med. 

6 Sa-lam Kh. 3 a. 3. gaii-zag rtag gcig rah-dbah-can-gyi bdag-gis ston-pa = 
niiya-eka-svatantra-atma-Mnya-pudgala. 

7 dr$ti-heya = mthon-basspan-ha (mthon-span). 

8 samahUa-jftcina = mfiam-bzag-ye-Ses. 

9 prrtha-labdha-jnana — rjes-thob-ye-Ses. 
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the &ravaka whose mind is fully and exclusively concentrated upon 
the Non-ego principle. 1 * It has two main subdivisions, viz. the so- 
called “Unimpeded Path”* and the “Path of Deliverance.” 3 The 
former is defined as “the intuition of the four Truths which represents 
the direct antidote against the imputed 4 views regarding the reality 
of the Ego,” 5 and the latter is called “the intuition of the Truths 
at the time when the Obscurations originated by the imputed views 
are definitely removed.” 6 The first of these sub-divisions is further 
divided into the eight forms of Perseverance ( Jcganti — bzod-pa). 
Of these, the four varieties of “ Perseverance in the cognition of the 
Doctrine * 7 refer to the object cognized, i. e. to each of the four 
Truths or Principles of the Saint respectively, and represent their 
direct intuitive cognition from the Non-ego standpoint. 8 Through 
this cognition the defiling forces that are to he removed by the 
intuition of the Truth (drsii-heya) become suppressed. The other four 
are the varieties of the “Perseverance in the introspective cognition,” 9 
they refer to the subjective part, i. e. they represent the intuition of 
the preceding four forms of Perseverance, likewise from the Non- 
ego standpoint. 10 The Path of Deliverance (■ vimukti-marga ) in its 
turn, consists of the eight varieties of Resulting Cognition, These 
are: 1) The four kinds of the Resulting Cognition of the Doctrine 

1 Sa-lam Jig. 7 a, 3^4. ran-yul-du-gyitr-pahi gan-zag-gi bdag-med-la rise- 
gcig-tu mnampar-Mag-pafyi Han-tkos-kyi bden-pa-mnon-rtogs. 

s anantavya-marga ~ bar-chad-med-lam. 

8 vimukti-m&rga = rnam-grol-lam. 

* P an,ca ^ ita - ld ^a-avarana ~ tion-agiib-fam-btaga , i.e. those Obscurations of 
Defilement which are due to wrong views. They are opposed to the “innate” 
Obscurations (#o haja) which are to be mentioned below. 

8 Sa-lam Jig. 7 a. 5. fion-agrib-hm-btags-kyi dnos-gnen-du-gyur-paki Kan- 
thoa-kyi bdew-pa-mnon-rtoga. 

Ibid. 7 b. 2. Kon-agnb-hm-btaga upans-paki mam.-grol-lam.-du-gyw-pahi 
fian-thot-kyi bden-pa-mUn-rtoga. Cf. Yaiomitra, Abhidh. vySkh. IX Ko^asthana 31 *0 
aa^mntarya^rgah) punar yena kleian prajaMU. vimukti-raargopy anantarya- 
margud anantaram utpadyale kMa-pi-aha V a-prapter avadharalcaft. 

7 dharma-jna na -/cfanti = ckoa-Sea-pal/i bzod-pa. 8 Sa-lam Jig. 7 b 1 

' anraya-jndm-ktanti = rjea-au-ha-palri bzod-pa. »» Sa-lam Jig. 7 b. 1 . 
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(dkarma-j liana = chos-§es), referring to the objective part, i. e. the 
four Truths of the Saint respectively and 2) the four forms of Re- 
sulting Introspective Cognition (anvaya-jfiana — rjes-ses) of the pre- 
ceding four. The eight varieties of Perseverance and the eight kinds 
of Resulting Cognition, taken together, represent the sixteen moments 
( sodasa lcsanah = sJcad-cig-ma bcu-drug ) of the Path of Illumination. 
There are really only two moments, — one including the Unimpeded 
Path, i. e. the eight forms of Perseverance which are simultaneous, 
and the other representing the Path of Deliverance, or otherwise 
the eight kinds of Resulting Cognition which likewise go along 
together. 

According to the Abhidharmalcosa , the first four kinds of 
Perseverance represent the Unimpeded Path removing the defiling 
forces peculiar to the World of Gross Bodies or of Carnal Desire, 1 
and the first four varieties of Resulting Cognition constitute the 
corresponding Path of Deliverance. The remaining forms of Per- 
severance and of Resulting Cognition do not represent the intro- 
spective intuition of the first eight, but are regarded as relating to 
the higher mystic worlds, viz. the World of Pure Matter or of 
Ethereal Bodies 2 and the Immaterial Sphere. 3 They constitute the 
corresponding Unimpeded Path and the Path of Deliverance removing 
the defiling elements peculiar to the higher Spheres. 4 

Another theory concerning the sixteen moments is to be found 
in Arya Asanga’s Abhidharmasamuccaya ; it will be discussed later 
on, in connexion with the Mahayanistic Path. 

As regards the knowledge which is acquired after the con- 
centrated trance ( prstha-labdlia-jncma ), it is that which appears 
after the termination of the Path of Deliverance. It contains the 
elements of both direct sense-perception 5 and of constructive thought 6 
likewise, whereas “ the intuition at the time of concentrated trance ” ■ 

1 kama-dhatu = hdod-khams. 

2 rUpa-dhatu = gzugs-kkams. 3 arupya-dhatu = gzugs-med-khams. 

4 Gser-phren II. 42 a. 4—6. Cf. also Conception of Buddhist Nirvana, p. 17. 

5 pratyaksa = muon-sum, 6 kalpana = rtog-pa. 
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(mmahita-jnana) represents exclusively the direct mystic perception 
of the Saint . 1 

The next main degree of the Path is — 

d. The Path of Concentrated Contemplation (bhavana-marga 

— sgom-lam ). 

It is defined as u the subsequent intuition (of the Truth) ” 2 or 
as the process of intuition of the $ravaka which is characterized 
by the repeated practice of concentrated meditation over the Non- 
ego principle . 3 Like the Path of Illumination, it consists of the 
intuitive knowledge at the time of intense concentration ( samahita - 
jMna ), and the cognition which is acquired after the termination of 
the latter (prstha-labdka-jMna). 

The first of these has likewise its Unimpeded Path and its 
Path of Deliverance ( dnantarya-marga and vimukti-marga) } which 
differ from the corresponding divisions of the Path of Illumination 
with respect to the hostile elements that are to be removed. These 
are the innate defiling forces , 4 those which are to be suppressed 
by concentrated trance . 5 They are classified in the following 
manner: — 

First come nine forms of defilement relating to the World of 
Gross Bodies or of Carnal Desire . 6 They include all the defiling 
elements which are to be eradicated by concentrated trance, and 
represent a classification of them with regard to their more gross 
or more subtle character. So we have first of all the gross (adhi- 
matm = chen-po), the intermediate ( madhya = hbrin-ha) and the 
subtle (mrdu = chutUtu ) forms of defilement, peculiar to the world 
of Carnal Desire. Each of these varieties is in its turn split into 

1 yogt-pratyaksa ^ rnatyhyor-mnon-mm. Cf. Conception of Buddhist Nirvana 

p. lf> and 17. * r 

2 Ur dhva-abhisamaya -- rjes-la-mnan-rtoge. 3 Sa-lam Kh. 3 b. 1—3 

4 xahaja-Icleza-avara ua = Kon-sgrih-lhan-skyes. 

5 bhdvana-heya = sgom-tpan. « kama-dhatu = hdod-l-hams. 



The Doctrine of Prajna-paramita, &c. 


25 


three subdivisions, the grossest of the gross, the intermediate of 
the gross, and so on. 1 * 

Similar is the division of the defiling elements peculiar to the 
sphere of Pure Matter or of Ethereal Bodies, i.e. each of the four 
degrees of Trance, 3 and those which are extant in the Immaterial 
World, 3 i.e. in the Spheres of Infinite Space, 4 Infinite Consciousness, 5 
Absolute Voidity, 6 and the Highest Point of Phenomenal Existence. 7 
In each of these there are respectively nine kinds of defilement, so 
that, with the nine peculiar to the World of Carnal Desire, there 
will be altogether 81 forms. 

In correspondence with them we have 81 subdivisions of the 
Sravaka’s Path of Concentrated Contemplation, or, to speak more 
precisely, 81 varieties of the Unimpeded Path directly removing the 
defiling elements, and 81 subdivisions of the Path of Deliverance, 
i.e. the state when the removal of the said elements is accomplished. 
The 81st and last of these forms, strictly speaking, refers already 
to the Ultimate Path, 8 since the removal of all the defiling forces 
is fully attained. 

These varieties of the Path of Concentrated Contemplation are 
counted in the reverse order: — First comes the most inferior form 
of the inferior Path of Concentrated Contemplation as the antidote 
of the grossest of the gross forms of defilement, and so on, up to 
the highest of the high, where the most subtle of the subtle defiling 
forces are removed. 9 There are two ways of accomplishing this 


1 Cf. Yasomitra., Abhidli. vySkb. IX KosasthSna 32. 1—3 m —tena mdrge^a nava - 
prakardh kleSah prdheyali. adhimatra-adhimatro ' dhimatra-madhyo ’'dliimatra-mrduh 

madhya-adMmatro madhya-madhyo madhya-mrduh mrdv-adhimatro mrdu-madhyo 
mrdu-mrduS ca. 

* catvdri dhyanani = bsam-gtan bU. 3 arupya-dhdtn. 

4 aJeada- dnantya-dyatana = nam-mkhalymthali-yas-ky i skye-mched. 

5 mjfidna-anantya-dyatana — mam-Ses-mihali-yas-kyi skye-mched . 

6 akimcanya-ayatana = ci-ycih-med-pahi skye-mched. 

7 hhavdgra = srid-vtse. 8 aSaik§a-mdrga = mi-sloh-lam. 

9 Cf. Yas'omitra, Abhidh. vylkli. II Ko^astliana 32. 9—11. — ihapi mrdu-7nrdu- 

bhydm dnantarya-vimukti-mdrgdbhydm adhimatra-adhimatram JcleSa-prakdram praja- 
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removal of defilement. One of these is the so-called “ gradual 
method it consists in the extirpation, first of the nine subdivisions 
peculiar to the Sphere of Carnal Desire, then of the nine forms 
peculiar to the first degree of trance, and so on. The other is the 
w simultaneous extirpation/ the removal at once, with regard to all 
the three Spheres of Existence, first of all the gross, then of all 
the intermediate, and finally of all the subtle forms of defilement. 1 

e. The Ultimate Path (asaiksa-marga = mi-slob-lam). 

When all the defiling elements are thus removed, the Sravaka 
Saint is considered to have terminated the Path of Concentrated 
Contemplation and to have entered the Ultimate Path. It is accordingly 
defined as the final intuition of the SrEvaka who has arrived at the 
end of the Path, 2 has terminated the course of training, is no more 
under Discipline, 8 has completely removed all the defiling elements, 
and has attained the position of an Arhat. 4 Here there are two 
varieties to be distinguished, viz. the Arhat who has removed the 
Obscurations simultaneously, and the Arhat who has done the same 
by means of the gradual method. The former is characterized as 
being possessed of a more acute, 5 and the latter,— -of a more 
feeble intellectual faculty. (i 


B. THE PATH OF THE PKATYEKABUDDHA. 

As we have already mentioned before, the Pratyekabuddha on 
his Path 1ms to cognize the unreality of the Ego and, above this, 

hati. emiji ydvad cidhimatra-adhimfitru/diydm anantarya-vimukti-margabhyam mrdu ~ 
mrdu -M e&a-prahara m prajahati, 

1 Sa4am Kh. 4 a, 4-5. nan-thos-cig-car-pa-ni khams-gsum-gyi sgom-apan-rnama 
chenpx> fyhHii chun-mi dgur dril-nas vil dg-car-du spoh-ba yin^no. 

$ Sa-lam Jig, 9 a. 6-b l.-fian-thos-kyi lam-gyi bgrod-pa mthar-phyin-pahi 
miwn-rtogs. 

’ In SUch a sense we have t0 understand the term aSaikfa = mi-slob-pa. 

" Sa ' lara Kh ’ 4 a ‘ 6 ~ b ' l—Xon-moii, zad-par-spaiu-pahi nan-thos-lcyi lam nan- 
ttios dgra-hcom-pahi rgyuddcyi-mnon-Hogs. 

6 tikpja-indnya = dban-rnon. « m r dv-indriya = dbaii-rtul 
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the objective unreality of the external world. He has accordingly 
to get rid of 1) the conception of the reality of the Ego, and 2) the 
imputation of the reality of the external world. Another characteristic 
feature of the Pratyekabuddha’s Path is that this Saint comes to 
the intuition of the Truth by himself, independently, and not with 
the help of others, as is the case with the Sravakas. 1 The object 
which he desires to apprehend clearly appears before his mind without 
being communicated by words. 2 

Accordingly, the Pratyekabuddha’s Path of Accumulating 
Merit ( sambhara-viarga = tshogs-lam) is characterized by the 
attainment of a state of perfect tranquillity of the mind 3 , which is 
concentrated upon the idea of the unreality of the external world. 4 

The Path of Training (prayoga-marga — sbyor-lam ) is 
considered to have begun when the Pratyekabuddha becomes possessed 
of the power of transcendental analysis 5 6 which is directed upon the 
same idea. 0 The four degrees of this Path represent the gradual 
augmentation of the clearness of his knowledge. 

Then comes the Pratyekabuddha’s Path of Illumination 
(darsana-marga = mthoft-lam), his direct intuition of the Truth. It 
is called the Path of the Pratyekabuddha characterized by highest 
analytic knowledge directly perceiving, for the first time, the absence 

of an independent reality of the objective elements, or otherwise, 

the unreality of the external world. 7 Like the corresponding Path 


1 Abhisam. alamkara II. G.—paropadeia-vaiyarihyam svayam-lodhat avayani- 
bhuvam. 


2 Ibid * n - I'—tutTma yasya yasyarthe yatra yatra yatha yathd, 

sa so'rthah khyaty a&abdopi tasya tasya tathd tatha. 

3 Samatha = ii-gnas. 


4 Sa-lam Jig. 10 a. Q.-ran-rgyal-gyi tshoga-lam-gyi gnas-slcabs-su phyi-rol-don 
s ton-la dmigs-pahi ii-gnas thoh-kyan lhag-mthon ma-thob-la. 

5 mpa§yand — lhag-mthon. 

6 Sa-lam Jig. 10 b. 1 . de-la dmigs-pahi lhag-mthoh thob-pa-na rati-rgyal-gyi 

sbyoi'-lam-dvod (i. e. the degree of Heat— usmagata) thob -pa- yin-no. 


Sa-lam Kh. 5 b. 2—3. gzuh-ba chos-Jcyi-bdag-med-tsam ( grdhya - dharma - 
nairatmya-matra) mhon-sum-du gs.ar-du Hogs-paJii Ses-vab-kyis dnos-su-zin-pahi rah - 
v gyal~gyi-lam or phyi-don bden-tiied-tsam, &o. 
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of the Sravaka it is divided into 1) the intuition at the time of 
intense concentration and the knowledge acquired after the termination 
of the trance (samahita-j ilan a and pwtlia-labdlia-jTiana), 2) the 
Unimpeded Path and the Path of Deliverance ( 'anantarya-marga and 
vimukti-marga), and 3) the 16 moments. 

The Pratyekabuddha’s Path of Concentrated Contemplation 
(bhav ana-mar ga — sgom-lam) is “ the Path dominated by highest 
analytic knowledge engaged in a repeated practice of concentrated 
meditation on the objective unreality of the external world. 1 The 
classification of this Path into 81 varieties in correspondence with 
the 81 forms of defilement peculiar to the three Spheres of Existence 
is the same as with the Path of the Sravaka. 

Finally ? the Ultimate Path of the Pratyekabuddha ( a§ciiksa - 
marga — mi- slob-lam) is defined as his full intuition of the Truth, 
when the imputation of reality concerning the external world is 
completely and definitely removed. 2 The person who has attained 
this ultimate position, the so-called Pratyekabuddha Arhat, 3 is 
considered to be of two kinds, viz. the Pratyekabuddha who associates 
himself with the multitude of the Sravaka Saints, 4 and the solitary 
Pratyekabuddha. 5 

According to the Mahayanistie tradition, the termination of 
the Sravaka s and the Pratyekabuddha’s Path does not represent 
the final goal; the Nirvana of the Hmay&nist Saint is not the ultimate 
Nirvana. 6 It is only a state of cataleptic trance, in which the Arhat 
is merged for an exceedingly long period of time that can last many 
<eons. At the close of this period he is awakened from such a 


Ibid. 5 b. 4 5 ,—gzuii-ha chos-kyi bdag-mcd-tsani mnon-sum-du mthon-zin 
gom-par-byed-paty &e*-rab-lcyi& dnos-su-zin-pahi rah-rgyal-gyi lam . 

2 Sa-lam Jig, 11 a. 3 .—gzm\-ba phyi-rol-don-du kdzin-pahi rtog-pa ma-lus-par 
spaiis-pafyi rah-rgyal-gyi mkhyen-pa , 

3 ran- rgyal-dgra- bcom-pa. 

4 varga-carin — ; tshogs-spyod. 

* kha4ga~viwtya-kalpa = bse-ru-Ua-hu. 

Cf. my translation of the Uttaratantra-vyakhyS, p, 207, 211. 
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state by the exhortation of a Buddha, whereupon he enters the 
Mahayanistic Path, the unique vehicle conducive to Salvation . 1 


1 This is the teaching- of the Unique Vehicle (eka-yana) maintained by both 
the branches of the Madhyamika school (SvBtantrika and Prasangika). It is expressed 
in Haribhadra’s AbhisaraaySlaipkara-Sloka (M. S. Minaev, 94 a. 3-4.14) as follows: 
— mahd-Srdvakas tu sopadhi-nirupadhi-samjnakam bodhi-dvayam labdhva bhavad 
urit-karmid-prajiia-vaikalyena uttrasta-mdnasah. purva-avedha-akvipta-ayuli-pariksa- 
ydn nirvana-sambhavdpi pradlpa-nirva n a-prakhya-7iirvdria-samjnmo vyativrtta-trai- 
dhatuka-janmanas ca cyuti-citta-anantaram parisuddhesu buddha-ksetresv ancisrava- 
dhdtau samdhitd eva padma-putesu jay ante, tatas te Amitdbhddi-sambuddha-bhdskai'air 
aldivta- tamo-hdnaye suprabodhitd bodhi-cittam utpadya mukty-amsthayam narakadi- 
cdrikam iva gatim gacchantah krame^a bodhi-sambhararn, sambhrtya loka-guravo hha- 
vantity agarndn niSdtam iti . punarbhava-hleSa-kdrana-nivrttya traidhdtuka-utpatbi - 
karyam nivartate na tv anasrava-dhatu-utpattir iti katham nirodhah. tasmdt sarvamdn 
ydne sarvathd eka-mahdydna-samavaaararia-deSanaiva nyayyd lalc§yate. evarri cd yam 
Saddharmapundarika-Satyaka-satyaki-parivartadisu pathah sunito bhavati: bhavuyasi 
tvam &dviputra anagate dhvani samyak-sambuddhali. tathd: ekam hi ydnam dvitlyam 
na vidyate ity ddi. punar uttrdsa-parivaig andrtham kesamcid DaSadharmaka-JRatna- 
meghddi$v eka-yana-deSanartho nltdrtha iti Bkagavataiva spa$tikrtah. Lankavatdre 
co'ktam: ndsti Mahdmate b'dvaka-ydnikdndrri srdvaka-ydnena vimokfo'pi tu mahdyana - 
paryavasanika eva ta ityddi. tathd Ary a-Ndgaiyuna-p adds tan-mata-anusarinas ca 
Eka-y ana-nay a-vadina ahuh : 

labdhva bodhi-dvayam hy ete bhavad uttrasta-manasal} 
bhavanty dyuh,~k$ayat tustdh prapta-nirvaria-aamj ninah. 
na te§am a$ti nirvdnam kirn tu janma bhava-traye 
dhatau na vidyate tenant te'pi ti§thanby andsrave. 
akligtaj ftana-handya pas cad buddhaih prabodhitali 
sambhrtya bodhi-sambharums tepi syur loka-ndyakdJi . 

“ The great SrSvakas, having attained the 2 kinds of Enlightenment (i. e. of 
the ^ravaka proper and the Pratyekabuddha) with and without residue, remain with 
their minds full of fear, since they are deprived of Great Commiseration and Highest 
Wisdom. (Cf. my translation of the Uttaratantra-vySkhyS, p. 142, 143, 145, 14(3.) 
Owing to the cessation of the force of lifetime, produced by the previous Biotic 
Force, the attainment of Nirvana becomes possible. But in reality (the HInayanist 
Saints) are possessed only of that (seeming) Nirvana which is called ‘ the NirvSna 
resembling an extinguished light.’ The births in the 3 Spheres of Existence have 
ceased, but, after their worldly existence has taken an end, the Arhats become 
born in the most pure spheres of Buddhaic activity, in the Unaffected Plane ( and - 
srava-dhatu , cf. my translation of the Uttaratantra-vyakhya, p. 169), in a state of 
perpetual trance and abiding within the petals of lotus-flowers. Thereafter Ami- 
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C. THE MAHAYANISTIC PATH. 

Before entering upon an investigation of each of the five Stages 
of this Path, it is necessary to point out some special details which 
are characteristic for the Mabayanistie Path in general. The chief 

tSbha and other Buddhas resembling the sun arouse them in order that they might 
be able to remove the undefiled ignorance (akli^a-ajiidna^ i.e. the Force of Tran- 
scendental Illusion amdya-vasana, cf. my translation, p. 170). Thereupon (the Arhats) 
make their Creative Effort for Supreme Enlightenment and, though they abide in 
a state of Deliverance, they act (in the Phenomenal World) as if they were making 
a descent to hell and the like. And, gradually, having accumulated all the factors 
for the attainment of Enlightenment, they become the teachers of the living beings 
(i.e. Buddhas). This is ascertained by Scripture. The defiling elements which 
represent the cause for the repeated births are removed (by the Arhats), and owing 
to this the effect produced by these defiling forces, i. e. the origination in the 
3 Spheres of Existence, likewise takes an end. But this does not mean that there 
cannot be any rebirth in the Unaffected Sphere. Therefore the teaching that all 
the Vehicles have their issue iii the unique MaliSySna is to be regarded as correct. 
Thus the passage in the Saddharma-pupdarlka, in the Satyaka-satyaki-parivarta, &c. 
(Saddh. pund-j B, B. 40. 13—15 and 65. 3—7): 0 ^Sriputra, in future times thou shalt 
become a Supreme Buddha— expresses the direct meaning, as well as the other: 
There is one Vehicle and no other. — Again, the Teaching of the Unique Vehicle in 
the Daiadharmaka, Ratnamegha and other Sntras, delivered in order to remove the 
fear of some (of the converts) and expressing the idea of the Unique Vehicle, is 
likewise to be regarded as being of direct meaning. This has been clearly demon- 
strated by the Lord. Moreover, it is said in the LankavatSra:— 0 Mahamati, 
there is no Salvation for the adherents of the &r3vaka Vehicle by means of the 
latter. They likewise end (their activity) in the Mahlyana,— and so on. Accordingly, 
the most venerable Saint NSglijuna, and the (other) followers of the theory of the 
Unique Vehicle who agree with his point of view have said as follows:— 

They (the Arhats), having attained the 2 kinds of Enlightenment, 

With minds full of fear regarding Phenomenal Existence, 

Are glad, when their lifetime takes an end, 

And they are considered to have attained Nirvana. 

But the real Nirvana is not attained by them; 

The birth in the 3 Spheres of Existence has ceased, 

But still they continue to abide in the Unaffected Sphere. 

Aroused subsequently by the Buddhas, 

In order that they might remove the undefiled ignorance, 

And having accumulated (the factors) for Enlightenment, 

They become the leaders of the living beings. 11 — 
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of these is the teaching about the foundation 1 11 of the. Path, which 
is the fundamental element 2 of Buddhahood, otherwise called the 
Essence of the Buddha, 8 the Germ or Seed 4 of Enlightenment, or 
the element of the lineage of the Buddha., 5 existing in all living 
beings. An investigation of the theory concerning this element which, 
according to some, represents an active force and, with others, is 
immutable 8 and identical with the Unique Absolute, 7 is contained 
in the Uttaratantra , the last of the five treatises of Maitreya, and 
has been the subject of a special study. Here it will be sufficient 
to make the following remarks. According to the AbhisamaydLamkara 8 
this fundamental element is essentially unique and undifferentiated. 
The three varieties of it, viz. that of the Hlnayanist, the Pratyeka- 
buddha, and the Bodhisattva, and their corresponding Paths are 
nevertheless admitted, but they are regarded as conventional, and 
the Ultimate Result of all of them is considered to be only one, 
i.e. Buddhahood, the coalescence of the individual element of the 
Absolute with the unique motionless Whole. 9 In numerous Mahaya- 
nistic texts, Scripture and exegesis, we have the idea expressed 
that all living beings belong to the lineage of the Buddha and have 
therefore the possibility of attaining Buddhahood. 10 It is said that 
“ all living beings are pervaded by the element of Buddhahood 
( gotrena vyaptali ).” n The most pregnant expression of this idea is, 
as we know, contained in the Uttaratantra , Kar. I. 27, 28, 48, 49, 
94 sqq. (the 9 examples) and in the Uttar atantra-vyakhya. 1 * 


1 cidkara = rten. 2 dhdtu = Icliams. 

3 tathdgata-garbha = de-biin- g-4egs-pahi snih-po. 4 b?ja — sa-hon. 

5 gotra = Hgs. 0 asamslcvta = lulus-ma-byas. 

7 dharma-dhatu = chos-kyi-dbyihs, 

8 I. 39. — dharma-dhator asambkedad gotra-bhedo na ynjyate. 

9 Cf. Uttaratantra, K3r. I. 83. (Translation, p. 205.) 

10 Cf, my Introduction to the translation ef the Uttaratantra, p. 107. 

11 In such a sense we have to understand the word vyapti in Abhisamaya- 
lamkara II. 1. 

12 Cf. my translation, p. 129, 151 (the Parable of the Cloth of Silk), 185. 
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In the process of Illumination, the object of concentration and 
intuition is the Absolute as the true essence 1 of the meditator himself; 
it is thus intuited in t respectively. 2 This theory shows a striking 
similarity with the Vedanta teaching of the individual soul (jtva) 
as being essentially identical with Brahman — the Ultimate Essence 
of the Universe, and as attaining Salvation in the coalescence with 
the latter. 

Apart from this theory we have in the Mahayana another point 
of view, viz. that of the Yogacaras, admitting the existence of Rlnaya- 
nistic Arhats, who can never attain Buddhahood, and thus considering 
the three varieties of the element of the lineage ( gotra ) to be 
essentially different. They accordingly maintain the theory of the 
“three Ultimate Vehicles to Salvation.” 3 

Tims, conventionally or not, three varieties of the Path are 
admitted by the Mahay&nistic tradition. It distinguishes them from 
the standpoint of the Obscurations that are to be removed. These 
are: — 1) The Obscuration of Moral Defilement 4 and 2) the Obscuration 
of Ignorance. 5 The Sravaka Saint can remove only the first, i.e. the 
conception of the Ego and the passions connected with it. The 
Pratyekabuddha removes the Obscuration of Defilement and a part 
of the Obscuration of Ignorance, that is the imputation of the reality 

1 I.e. as the dhatu % gotra , tathdgata-garbha, &c. 

2 pratyatmorvedya = so-w-rati-gis rig-par-bya-ba. It is interesting to note here 
the definition of the Path of Illumination ( dar&ana-niarga ) as given in Skabs II. 32 a. 

5- 0.—“ The MahSySnist’s cognition of the Truth which is dominated by the intuition, 
for the first time, of the Absolute as the essential nature of (the Saint’s) own stream 
of elements.” 

3 Tib. mthar-thug-gi theg-pa gsum. As regards the Arliats who remain for 
evei merged in the Unafteeted Sphere ( anasrava-dhatu ) we have in the Skabs- 
brgyad*ka an interesting quotation from the Saipdhinirmocana-stttra ('Skabs I. 59 a. 6 
~ b 1):— “There are individuals who belong to the ArSvaka lineage and whose 
aim is solely the attainment of quiescence {tt-ba hgrod-pa gcig-pu-pa). Although 
all the Buddhas taken together may apply their energy, it is impossible to secure 
for the said individuals the Essence of Supreme Enlightenment.” 

4 kle4a-dvararta = non-moiis-kyi sgrib-pa { uon-sgrih ) . 

5 jneya-dvara ua = 4es~byahi sgrib-pa (ses-sgrib). 
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of the external world. The Bodhisattva, on his Path, has to get rid 
of both the Obscurations and, especially, of the subtle form of the 
Obscuration of Ignorance which consists in the differentiation of 
subject and’ object and of Samsara and Nirvana as two separate 
entities. 1 His Path is accordingly defined as “the process of intuition 
of the individual who is possessed of highest analytic wisdom cognizing 
the unreality of both subject and object and of all the separate 
entities.” 2 This individual abiding on the Mahayanistic Path can 
be of two kinds, viz. 1) the Bodhisattva who from the outset belongs 
to the Mahayanistic lineage, 3 and 2) the Arhat (&ravaka or Pratyeka- 
buddha) who has subsequently entered the Mahayanistic Path. 4 The 
former has to remove simultaneously both the Obscurations. The latter 
in his turn has fully extirpated all the passions, &c., i.e. the Obscuration 
of Moral Defilement. Therefore he has to remove only the Obscuration 
of Ignorance, viz. the realistic views regarding the separate elements. 

The five divisions of this Path of the Mahayanist are as follows: — 

a. The Path of Accumulating Merit ( sambhara-marga 
= tshogs-lam). 

As we have said before, the foundation of the Path, the basis 
for the Bodhisattva’s activity, 5 is contained in the fundamental element 
of Buddhahood or of the saintly lineage. In order that the indivi- 
dual may enter the Path, this germ of Enlightenment must be first 
aroused to life; to speak otherwise, the element of the Absolute, 
which immutably exists in every living being from the outset (pra- 
hrti-stha-gotra ), must become possessed of a reflection in the Empirical 
World in the form of an active element which undergoes the process 
of development ( paripusta-gotra ). This awakening of the Germ to 


1 This is the standpoint of the MSdhyamikas. 

2 Sa-lam Kh. 6 a. 6— b. 1. — hdzin-pa chos-kyi-bdag-med rtogs-pahi Ses-rab rgyud- 

Idan-gyi gan-zag-gi mnon-rtogs. 

8 niyata-gotraka = rigs-nea. 4 aniyata-gotraka = riga-ma-iies-pa,. 

5 pratipatt&r adharalj, == sgi'ub-palii rten. 

Acta orientalia. XI. 
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life is pi’eceded and conditioned by thoughts of Great Commiseration , 1 
this essential feature of the Bodhisattva. It takes place when one 
becomes possessed of the highest form of altruistic tendency , 2 con- 
sisting in the readiness for giving away one’s life for the sake of 
other living beings. After that comes the Bodhisattva’ s first Creative 
Mental Effort for Enlightenment , 3 the desire of attaining Buddhahood 
not only for one’s own benefit, but especially for leading others 
to Salvation. When this first Creative Effort has been made, the 
Bodhisattva is considered to have entered the Path, i. e. its first 
preliminary degree, the Path of Accumulating Merit. The latter is 
accordingly defined as “ the thorough knowledge of the Doctrine 
which is dominated by the Mahayanistie Creative Effort for Enlighten- 
ment .” 4 Its other names are: the Stage of the Initial Activity of 
the Bodhisattva , 5 the Preliminary Steps conducive to Salvation , 6 
the Stage of Devotion , 7 &c. It has moreover three subdivisions, 
the inferior (mrdu) } the intermediate {madhya), and the highest 
( adhimatra ). 

b. The Path of Training (prayoga-marga == sbyor-lam). 

This second division of the Path is considered to have begun 
when the Bodhisattva, though still a worldly being, becomes possessed 
of the power of transcendental analysis 8 which is directed upon the 
Non-substantiality , 9 the Relativity of all the elements of existence. 
Moreover it is said to begin when one becomes endowed with the 
power of suppressing the imputation concerning the reality of the 
objective defiling elements and manifesting itself in an evident and 


1 maha-karuya shin-rje-chcn-po. 2 adhyUaya =* lhag-paJp-bsam-pa. 

* bodhi-citla-utpada byah-chub-tu sems-bskyed. 

4 Sa-lam Kh. Ob. %-~theg-chen-gyi chos-mnon-rtogs and theg-chen sems-hskyed- 

kylft zin-pahi chos-mnon-rtogs. 

adikarmika-bhUmi l&s-dou-po-pafyi so. 

mokfa- bh dgly a = thar-pahi cha dah-mthun-pa. 

sraddha-bhUmi = dad-pahi sa . 8 vipasyana = Ihag-mthoh. 

9 mnyata = stoit-pa-nid. 
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gross form . 1 Like the corresponding Paths of the &ravaka and the 
Pratyekabuddha, the Mahayanistic Path of Training is divided into 
four degrees, — those of Heat ( usmagata = dro-bar-gyur-pa or drod ), 
the Climax ( murdhagata = rtse-mor-gyur-pa or rtse-mo ), Steadfastness 
(, !csanti=bzod-pa ), and Highest Mundane Virtues ( laulcika-agra-dharma 
= hjig-rten-paljii chos-kyi mchog or chos-mchog ). The first of these is 
characterized by the origination, for the first time, in the mind o£ 
the Bodhisattva of the clear light of intuition, which reveals to him, 
though but slightly , 2 the unreality of all the elements of the external 
world. This is the first result of the concentrated meditation on 
the idea of the Non-substantiality of the elements, pi'actised befox'e 
on the Path of Accumulating Merit. It is called the degree of Heat, 
being “ like the heat which precedes the fire of immediate direct know- 
ledge of the Truth on the Path of Illumination.” 3 Next comes the 
degree of the Climax, which represents the augmentation of this 
light of knowledge regarding the external elements. Before entering 
the Path of Training, the roots of virtue of the Bodhisattva are in 
danger of being stopped in their growth by enmity and other de- 
filing agencies. On the second degree of the Path of Training this 
is no more possible. The roots of virtue, which up to that time 
had been unsteady, here attain a firm and stabilized position, and 
the climax of their gimwth. This is why the second degree of the 
Path of Training is called “the Climax .” 4 After it we have “the 
Degree of Steadfastness ” ( k$anti = bzod-pa). Here the representation 
of the reality of the external World has completely vanished, and 
now the consideration of the reality of the subject that perceives 
likewise begins to disappear. Accordingly, this third degree of the 


1 Sa-lam Jig. 12 a. 5. — ston-fiid-la dmigs-patiz lhag~mthoh dan-por thob-pa dan 
theg-chen-gyi sbyor-lam-du iugs-pa dus-mnam. 

2 Cf. Haribliadra quoted below. — i9at~8pa$ta-jnana-aloha. 

3 Abhis. Sloka. M. S. Minaev, 41 a. 16—41 b. 1. — nirmkalpa-jndna-agni-pur , oa- 
rupatvad usmagatam wo'smagatam,. 

4 Cf. Sa-lam Jig. 12 b. 1—2 and Abhis. SlokS. M. S. Minaev, 45 b... 15 — 16. — 

cala-ku$ala-miila-mfirdhatvan mUrdhagatam. < . 
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Path of Training is defined as “the state of transic meditation which 
is characterized by the origination, for the first time, of the clear 
light of knowledge, revealing the unreality of the subjective elements .” 1 
It bears the name of “ the Degree oE Steadfastness ” owing to the 
attainment, by the Bodhisattva, of complete firmness and of a stead- 
fast mind, so that he has no more to fear the profound Doctrine 
of the Non-substantiality and Eelativity of all elements of existence. 
From this time the Bodhisattva can no more become reborn in 
either of the three evil states of existence. The attainment of the 
degree of steadfastness is accordingly to be regarded as the libera- 
tion for ever from the evil births . 2 Finally, when the light of the 
Bodhisattva's knowledge concerning the unreality of the perceiving 
subject becomes developed, and when he becomes able to pass into 
the Unimpeded Trance 3 which is followed by the direct perception 
of the Truth, — then he is considered to have attained the degree 
of the Highest Mundane Virtues (latihika-agra-dharma — lijig-rten - 
pafri chos-Jcyi-mchog or simply chos-vnchog ). 4 It is called so, since it 
represents the highest point of development of the Bodhisattva while 
he is still an ordinary mundane being 5 and has not yet attained the 
position of a Saint. The attention is especially drawn to the in- 
complete, the mundane ( laukika ) character of the four degrees of 
the Path of Training . 6 At that time the meditating Bodhisattva 
does not yet possess the full direct intuition of the Absolute, and 
his knowledge is founded only upon the faith in it. Therefore the 

Sa-lam Kh. 7 a, S. hdzin-pa bden-rried-la gsal-snaii dan-por skyes-pa-tsam - 
gyu rah-tu-phye-bal}i fyjig-i'ten-pafyi sgom-byuh. 

* Abhis. Slokg. M. S. 4S a. 5 .—apaya-abhmena adhimdtra-dliarmadc^ama^dt 
kfanti-gatam . 

3 dnantarya-samadhi = bar-chad-med-pahi tzh-ne-hdzin. 

Sa-lam Kh. < a. 4. hdzin-pa bden-medda gsal-man Ihag-par-gyur-pa-tsam - 
gyis rab-tu-phye-bahi fyjig-rten-pafyi sgom-byun. 

5 Abhis. alokg. M. S. 50 a. 1 3*—laukika-sarva-dhai'ma-agratvad agra-dharma- 
tikhyam, 

8 Ibid. M. S. 17 a. lG-b \.—caturmdha-nirvedha-bhaglyam laukika-bhavana- 


may am. 
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Path of Training is otherwise called “ the Stage of Faith ” or, more 
precisely, “ the Stage of Action in Faith ” ( adliiinukti-carya-bhumi 
= mos-pas spyod-pahi sa). 1 Each of the four degrees of the Path 
of Training has moreover three subdivisions, viz. the inferior (' mrdu ), 
the intermediate ( madhya ), and the highest ( adhimatra ). Everyone 
of these has its special object ( alambana = dmigs-pa ) of meditation, 
associated with a peculiar aspect ( akdra = rnam-pa) in which the 
said object is viewed. (The objects and aspects are indicated in the 
Ahhisamayalarrikara ) Kar. I. 27—33.) 

c. The Path of Illumination ( darsana-marga =r mthoh-lam ). 

The definition of this first degree of the Path of the Mahayanist 
Saint proper is the same as that of the corresponding Iilnayanistic 
Path, viz. the full and direct intuition of the four Truths or Principles 
of the Saint. 2 The main difference is that the elements of existence, 
as classified from the standpoint of these four Principles, are directly 
intuited not merely as devoid of a relation to the Ego, being at the 
same time real in their plurality, and not merely in their objective 
unreality as elements of the external world, but as having themselves 
no real essence of their own, as mutually dependent, i.e. relative, 
and as forming, from the standpoint of ultimate reality, one motionless 


1 Abliis. Sloka. M. S. 50 b. 1 sqq. — etad nktam . evam-krta~dhavrna-pravicayah 
samdhita-cittaS ca sarva-dharma-nairdtinyairi bhavayan lcramey.a yada prthag-bhuta - 
artha-abhiniveSa-abhavad isat-spasta-jndna-dlokena mano-mdtram eva paiyati tadd 
asya Usmagata-avasthd . sa eva atra alolca-labdho nama samadhir negate mahayane. 
yada tasyaiva dharma-aloJcasya vrddh y- artham nairdtmya-bhdvandydm virya-aram- 
hhena madhya-spa$to jnana-dloko bhavati tadd mUrdha-avastha . sa eva vrddha- 
dlolco nama samadhih. yada tu citta-mdtra-avasthdnena spa$tataro bdhya-artha abhi- 
nive&a-abhdvaj jfiana-dloko jay ate tadd ksdnty-avasthd. grahya-dkara-anupalambha- 
anuprave&at tattva-artha-ekade£a-pravisto nama samadhih. yada punar artha-grahaka- 
viks ep a- andbhdso jfidna-dloko ni?padyate tadd laukika-agra-dharma-avastha. sa eva 
dnantaryo nama samadhih. sarvdS cai’td avasthd drdha- adhimuJctito * dhimukti-carya - 
bhumiv negate. A similar account of the 4 nirvedha-bhagiya is to be found in the 
SutrSlainkHra, XIV. 23—26 and Vasubandhu’s Commentary thereon. 

2 catvari arya-satyani = lyphags-pahi bden-pa Mi. 
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Whole. The Mahay&nistic Path of Illumination has likewise its 
intuition at the time of intense concentration ; 1 divided into the 
Unimpeded Path 2 and the Path of Deliverance 3 and the knowledge 
which is acquired after the termination of the trance . 4 * The intuition 
at the time of intense concentration is characterized by the full 
absorption in the idea of the unique; undifferentiated Absolute as 
representing the true essential nature; the fundamental element ( dhatu ) 
of the meditator himself; which is to be cognized intro spectively. The 
Absolute appears in its full light; devoid of all plurality and free 
from the differentiation into subject and object . 6 All the elements; 
as classified from the standpoint of the four Truths of the Saint*, 
are intuited as separately unreal. The Bodhisattva ; who from the 
outset is definitely possessed of the Mahayanistic Germ of Enlighten- 
ment ; 6 by this intuition removes all the forms of the Obscurations 
of Defilement and Ignorance which are to be extirpated by means 
of direct intuition . 7 The Bodhisattva, who has previously attained 
the fruit of Hlnay&nistic Arhatship and has already done away with 
all the defiling forces, removes only the Obscuration of Ignorance ; 
i.e. the realistic views in regard of the separate elements, which 
(views) are due to misconception . 8 This liberation from the realistic 
views is the principal feature of the Mahayanistic Path of Illumination. 
Accordingly, that subdivision of it which is called the Unimpeded 
Path is defined as “ the intuition of the Truth representing the direct 
antidote of the realistic views which are produced by incorrect im- 
putation. 9 The Path of Deliverance is a the intuition characterized 


1 samahita-jnana ~ mttam-Mag-ye-Aes. 

8 dnantarya-marga — har-chad-med-lam. 

5 vimukti-marga ~ mam-grol-lam. 4 prttha-labdha-jiulna = rjes-thob-ye-Ses. 

5 Cf. Sutralaipkara, VI, 7. — pratyakfatam eti ca dharma-dhatus tasmad viyukto 

dvayadak$a riena, and Vasubandhu thereon: tatalp pareya dharma-dhatoli pratyak ? ato 

gamane dvaya-lak?anena viyukto grdhya-grdhaka-lak W ena iyam dart ana-mar ga- 

avattha, 6 niyata-gotraka ==- rigt-nes. T dv^i-heya = mthon-spaii. 

8 parikalpita — kun-btags. 

9 Sa-lam Jig. 13 a. ±-~b.—ran-gi nos-skal-gyi spah-bya bden-hdzin kun-btags- 
kyi dhos-gntm-du-gyur-pahi theg-chen-gyi bdengm-mvon-rtogx. 
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by the removal of this kind of Obscuration as being fully accom- 
plished.” 1 We have here moreover, as with the Hlnayanistic Path, 
the division into 16 moments, in correspondence with the four Truths 
of the Saint. It is necessary to mention here the special theory of 
the AbhidJiarma-scimuccaya regarding these 16 moments, which is 
to be found likewise in Haribhadra’s Abliisamaydlar)ikdra-dlokd. 
According to this theory the 16 moments are classified as follows: — 
The perseverance in the cognition of the Doctrine concerning the 
first Principle of the Saint 2 (the first moment) represents undefiled 
analytic knowledge, which is characterized by direct perception; by 
means of this knowledge the defilement which is to be removed 
through the intuition of the first principle of the Saint and is peculiar 
to all the three Spheres of Existence becomes extirpated. The resulting 
cognition regarding this same principle 3 is the knowledge which 
possesses the full intuition of the deliverance from the said Obscurations. 4 
Similar are the other forms of perseverance and of resulting cognition, 5 
respectively. The other eight moments, the introspective forms of 
perseverance and of resulting cognition, are characterized in the 
following manner: — The perseverance in the introspective cognition 
concerning the first principle of the Saint 6 is the undefiled analytic 
knowledge which appears directly after the resulting cognition of 
the Doctrine concerning the first principle of the Saint. It directly 
cognizes the latter as well as the corresponding form of perseverance 
as being the cause of all the saintly attributes. The resulting introspective 


1 Ibid. 13 a. 5—6. Ses-sgrih Icun-btags spahs-pas rab-tu-phye-bal^i theg -chert 
gyi bden-pa-mhon-rtogs, 

2 dulikhe dharma-jndna-hsanti — sdug-bsrial-la chos-Ses-pahi-hzod-pa. 

3 dubtlche dharma-jftana — sdug-bshal-la chos-Ses-pa. 

4 Abh.-samuccaya, Aga ed. 67b. 6-68 a. 1, Gser.II. 41a. 5—6 and Abhis. HlokSt. 

M, S. 116 a, 13— b. 1. dufyhha-satya-adhipatcyasya dharmasya pUrva-vicurawm adhi - 
patim krtva pratyatmam duhkha-satya-anuhhavi-jnanam anasravam yena dufykka - 
darSana-prahatavyam JcleSam prajahdti tad ucyate duhlcha-dharma-jfiana-Jc$antih. 
yena jndnena Jc#anty-anantaram vimuktim scdc§atkaroti tad ucyate duhlcka-dhai'ma- 
jftanam . 6 Gser. II. 41 a. C. 

6 dulikhe anvaya-jndna-Jcsanti — sdug-bshal-la ijes-su-Ses-pahi bzod-pa. 
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cognition regarding the first principle of the Saint is the knowledge 
which follows immediately after, and gives full ascertainment in 
regard of the preceding form. The other introspective forms of 
perseverance and of resulting cognition are to be viewed in the same 
manner . 1 Thus, according to this tradition, the introspective forms 
are not included in the Unimpeded Path and the Path of Deliverance 
(anantarya-marga and viniukti-marga ), since they are all of them 
considered to take place after the four moments of resulting cognition 
of the Doctrine (dharnia-jnana), i.e. after the Path of Deliverance. 
The introspective subjective character of the subsequent eight moments 
is especially pointed to by Haribhadra and in other works . 2 

As regards the other objects of intuition on the Bodhisattva’s 
Path of Illumination, these are the unreality of the individual Ego 
(as with the SrEvaka) and the objective unreality of the external 
world (as with the Pratyekabuddha ). 3 

The knowledge which is extant with the Mabayanist Saint 
■when he has finished the practice of concentrated meditation on the 
Path of Deliverance is called the wisdom which is acquired after 
the termination of the trance . 4 This kind of knowledge is directed 
towards the separate objects and elements of the empirical world, 
and cognizes them as resembling an illusion. Owing to the presence 
of obscuring agencies which have not yet been removed, the Saint 
abiding on the Path of Illumination and further on, up to the time 
of attaining Buddhahood, possesses the intuition of the Monistic Absolute 


1 Abh.-samuceaya, Aga ed. 68 a. 1-4, Gser. II. 42 a. 6-b 2, Abhis. alokS. 
M. S. 116 b. 1 —7 . — duhkha-dharma-jnanasya anantarwqi duhkhe— dharma-jhuna-ksantau 

duhkhe dJiai'ma-gnanc ca anvaya c§a urya-dhavniandm iti jpratyatmam yat praty- 
akm-anubhavi jhdnam andsravam tad ucyate duhkhe ’ nvaya-jnana-k?antih yena 
jftanena tarn anvaya-jndna-l^antim avadkarayati tad ucyate duhkhe ’ nmyajftdnam . 
tvam avaSiftepv api satyegu yathayogam k$antayo jndndni ca veditavyani. 

3 Gser. II. 42b. 6-43 a. 1.— Abhis. aloka, M. S. 116b. 15-117a. 1 .— tatra 
dharma-jnd7ia-k$(intya dharma-jndnena ca grahya-avabodhah. anvaya-jnana-k$antya 
’nvaya-jnanena ca grahaka-avabodhalt . 

3 Sa-lam Jig. 13 a. 6— b 1. 

4 jprftha-fabdha-jfi&na ~ rj es-thoh-ye-ites. 
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only at intervals at the time of his intense concentration . 1 When 
the latter is terminated, the object and aspect of it vanishes; the 
knowledge which is subsequently acquired is empirical and disagrees 
with that at the time of intense concentration. Only with the Buddha 
these two kinds of knowledge are not in conflict with each other . 2 

As concerns the removal of the Obscurations on the Unimpeded 
Path ( dnantcirya-marga ) and the Path of Deliverance (vimukti-marga), 
it is presented as follows: — The Bodhisattva who has attained the 
highest limits of the Path of Training ( prayoga-marga ) becomes fully 
prepared for the removal of the Obscuration of Ignorance which is 
due to incorrect imputation. As a natural consequence, there follows 
the momentary intuition called the Unimpeded Path, which fully 
suppresses the hostile elements that are to be extirpated by means 
of the direct perception of the truth . 3 The position of the Bodhisattva 
is here compared with that of a person who has driven out thieves 
from his house . 4 The Saint is considered to have attained that state of 
annihilation ( nirodha ) of the obscuring elements which consists in the 
impossibility of their originating anew . 5 The next moment represents 
the full and definite removal of the Obscurations . 6 One has not only 
driven out the thieves, but has also shut the door behind them . 7 

d. The Path of Concentrated Contemplation ( bhavana-marga 

= sgom-lam). 

This fourth degree of the Mahayanistic Path is defined as “ the 
intuition dominated by Highest Wisdom, which is engaged in a repeated 
pondering, investigation and contemplation of the unreality of the 


1 Cf. my translation of the Uttaratantra, p. 237. 

2 Sa-lam Jig. 13 b. 6. — slob-lam-du mriam-rjes gnis hgal yan sans-rgyas-kyi 
sar mnam-i'jes no-bo-gcig-tu \dod-do. 

3 dysti-heya = mthohspan. 4 caura-ni$Jcasana = rkun-ma phyun-ba, 

5 apvatisamkliya-nirodha = so-sor-brtags-min-gyi hgog-pa* In such a form pra- 
tisamkhya-nirodha appears acc. to the Abhidharma-samuccaya. The theory of the 

Vaibhasikas exposed in the commentaries of the Abhidharmako^a is quite different. 

6 pratisamkhya-nirodha = sosor-bHags-T^gog. 

7 kapata-pidhana = sgo-bcad-pa. 
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separate elements of existence, their Non-substantiality and Relativity, 
or otherwise, of the Monistic Absolute .” 1 It has, like the Path of 
Illumination, its Unimpeded Path, its Path of Deliverance, <fcc. 
Moreover we have, as with the Hlnayanistic Path of Concentrated 
Contemplation, nine principal varieties, as the antidotes of the innate 2 
forms of defilement and of ignorance peculiar to the three Spheres 
of Existence. These nine varieties are put in connexion with the 
stages (bftumi) of the Bodhisattva (with the exception of the first ). 3 * 
The order admitted here is as follows: — 

The first stage of the Bodhisattva, that of Joy/ is identical 
with the Path of Illumination and the removal of the imputed 5 forms 
of the Obscurations. Then comes the most inferior of the inferior 
forms of the Path of Concentrated Contemplation, as the antidote 
of the grossest of the gross forms of the innate Observations which 
are to be extirpated by means of concentrated trance . 6 It is called 
the intuition peculiar to the second, the Immaculate 7 Stage. There- 
after comes the intermediate of the inferior forms of the Path 
removing the intermediate of the gross forms of Obscuration. This 
is the intuition of the third Stage, called the Illuminating . 8 It is 
followed by the highest of the inferior degrees of the Path, which 
represents the antidote against the most inferior of the gross forms 
of Obscuration, and is spoken of as the intuition of the fourth Stage, 
called the Radiant . 9 

Similarly we have the three intermediate subdivisions of the 
Path of Concentrated Contemplation representing the intuition peculiar 
to the fifth, the sixth, and the seventh 10 Stages respectively. They 
are the antidotes against the intermediate forms of Obscuration. 


1 Sa-Iam ICh. 7 b. 6-8 a. 1. 

a sahaja = lhan-9kye9 . 3 Abhis. II. 30. navasu bhUmfyu. 

pramudita ~ rab~tu~dgaty-ba. 6 pavikalpita = kun-btag 9 . 

hhavana-heya — sgom-span, 7 mmald = dri-ma-med-pa. 

* prabhakari = hod-hyed-pa, 9 arci$mati = hod~hphro~ba. 

10 The Unconquerable (sudurjaya = Hn-tu-sbyans-dkak-ba ), the Proximate 

(abhimukki — miion-du-gyur-pa ), and the Far-reaching (duramgamCi ~ rih-du-son-ba). 
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Finally we have the highest degrees of the Path, likewise three 
in number, corresponding to the eighth, the ninth, and the tenth 
Stages of the Bodhisattva , 1 and removing the grossest, the inter- 
mediate, and the most subtle forms of Obscuration. 

These nine subdivisions have each their Unimpeded Path and 
their Path of Deliverance. They represent the process of complete 
purification of the Bodhisattva , 2 and his highest achievements , 3 his 
intuition at the time of intense concentration , 4 and that part of the 
Path of Concentrated Contemplation which is not in the least influenced 
by defiling agencies . 5 

The knowledge which is acquired after the termination of the 
concentrated trance 6 is characterized by faith , 7 by the convergence 8 
of the roots of virtue into component parts of Supreme Enlightenment, 
and by the feeling of delight 9 with regard to one's own achievements. 
This is the part of the Path of Concentrated Contemplation which 
is influenced by defiling agencies . 10 This “ defilement ” is no other 
but thought-construction 11 and the differentiation of separate entities, 
which is not yet fully extirpated, and takes possession of the mind 
of the Bodhisattva, when his intense concentration has taken an end . 12 

e. The Ultimate Path ( asaiksa-niarga = mi-slob-lam) and the 
Attainment of Buddhahood. 

When the Bodhisattva, abiding on the tenth Stage and separated 
from the attainment of Enlightenment only by one birth , 13 has attained 

1 The Motionless {acald = mi-gyo-ba ), that of Perfect Wisdom ( sadhumatl = 
legs-palii-blo-gros ), and that of the Clouds of the Truth (dharma-megka = chos-kyi-sprin) . 

2 Sa-lam Kh. 8 a. 2— b 1. Abhis. II. 30. mrdu-mrdvadiJco margah hiddhir navasu 

bhfimisu, &c. 8 nirhara = s grub-pa. 4 mrnahita-jnana — mnam-bbag-ye-ses. 

5 atyanta-viSuddha-bhavana-marga = H n-tu-imam-dag-gi sgom-lam. 

6 prsflia-labdha = rjes-thob. 7 adhimukti = mos-pa. 

8 parindma = yohs-su-bsno-ba. 9 anumoda = rjessu-yi-ran-ba . 

10 sdsrava = zag-bcas. 11 viJcalpa = rnam-pav-rtog-pa . 

12 Abhis. Hloka. M.S. 135 a. 8 sqq.— kaidtra-anantarara bhavana-margo vahtavyah, 
sa ca sasrava-anasrava-bhedena dvividhah. tatra sdsravo } dhimukti-parindma-anumoda- 
manashai'a-lakfatyas trividhah, anasravah punar abhinirhara-atyanta-vUuddhi-svabhavo 
dvividhah. 13 eka-jati-pratibaddha = skye-ba gcig-gis thogs-pa. 
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the highest of the Unimpeded Paths in the Path of Concentrated 
Contemplation, he is considered to have terminated his course of 
training on the Path. This last moment of concentrated trance, called 
the “thunderbolt-like,” 1 is characterized by the removal of the 
most subtle forms of defilement and of ignorance. It is simultaneous 
with the final momentary Illumination (eka-ksana- abhisarfibodha) 
and the Culmination of the Bodhisattva's intuition of the Absolute. 2 
All the factors for the attainment of the Omniscience of the Buddha 
are now brought to accomplishment. Owing to this, the representation 
of the Absolute appears in its full light; the differentiation into subject 
and object ceases to exist, the accidental Obscurations which had 
hitherto separated the Germ of the Absolute in the living being now 
completely vanish, and this Germ now coalesces with the Unique 
Ultimate Essence, which is personified as the Cosmical Body 3 of 
the Buddha. This takes place at the next moment, i. e. on the Ultimate 
Path of Deliverance, which represents already the final Path, the 
attainment of Buddhahood. It is the Path where the course of 
training is terminated, 4 there being nothing more- obscure and 
unintelligible. The definition of this Path is “ the ultimate highest 
form of Divine Transcendental Wisdom which is completely free 
from both the Obscurations.” 5 This is the Highest Omniscience of 
the Buddha, 6 consisting in the full knowledge of the Absolute Truth 

1 vajrop ama-samadhi = rdo-rje-lta-buhi tih-he-Mzin. 2 Cf. below, p. 64. 

dkarma-kaya chos-sku , u At the second moment we hare the last Path 

of Deliverance (vimukti-marga). At that time the double representation (i. e. of 
subject and object) disappears, and the object of concentration (in its true aspect) 
becomes one with the knowledge cognizing it like one particle of water uniting 
with another (chuda chu biag-pa-Uar). In the aspect of this intuition, all the things 
cognizable in their varieties become directly perceived like a myrobalan fruit on 
the palm of the hand. At that time the Obscuration of Ignorance becomes com- 
pletely removed, the Ultimate Limit— realized, the Cosmical Body is made mani- 
fest, and the full Enlightenment in regard of all the elements of existence in all 
their aspects is attained.” (Rnam-b£ad 311 a. 6-b 1.) 

4 a«aik?a-marga = mi-slobdam. 

5 Sa-lam Jig. 15 b. 5 .—sgrth-gnis zad-par spans-pahi mthar-thug-gi mkhyen-pa . 

° mrva-akara-jhatd = riiam-pa-thanis-cad-inkhyeii-pa-nid {rnam^mkhyen). 
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and of the Empirical World likewise. Otherwise the Wisdom of the 
Buddha is spoken of as consisting of the five varieties of Highest 
Divine Knowledge; viz.: 1) the perfectly pure intuition of the Absolute, 
there being no differentiation into subject and object/ 2) the Knowledge 
resembling a mirror 1 2 in which everything cognizable is reflected, 
3) the discriminative knowledge precisely cognizing all the separate 
objects and elements without confounding any of them, 3 4) the cognition 
of the unity, the equality of oneself and of others in the sense of 
being possessed of the unique Essence of Buddhahood, 4 and 5) the 
active wisdom pursuing the welfare of all living beings, 5 which is 
possessed of the power of governing the five faculties of the senses 
according to one's desire. 6 

These five forms of knowledge peculiar to the Buddha are 
connected with his three or four Bodies, 7 the relation being as 
follows:— 

1) The Body of Absolute Existence (svabhava-kdya == iio- 
bo-frid-ska). From the standpoint of Ultimate Reality, the element 
of the Absolute ( dhatu = gotra = tathagata-garbha ) exists from the 
outset in all living beings, representing its true essential nature. At 
the time of final Enlightenment this fundamental element, as we 
have mentioned before, becomes delivered from all the accidental 
Obscurations. 8 There is now absolutely nothing occasional and unreal 


1 dharma-dhatu-viSuddhi = chos-kyi-dbyim imam-par-dag-pa. This is the true 
Climax of Wisdom (jprajfia-paramita). Cf. DignSga’s Astas 3 hasrika-pin<pirtha quoted 
in Abhis. SlokU (M.S. 136 b. 8—9 and 138 a. 1) — prajnd-pavamita jndnam advayam 
sa tathdgatah and Haribhadra thereon: — iti nydydn vmkhyato dhai'ma-kayas tathdgata 
eva prajnd-paramita . 

2 adarSa-jnana = me-loh-lta-bulii ye-&es. 

3 pratyavek#ay,a-jnana = ao-sor-rtog-pahi ye-iea. Sa-lam Kh. 10 a. 2—3. 

4 samata-jnana — mnam-nid ye-ies. 

6 krtya-anusthdna-jnana — bya~ba sgrub-pahi ye-£e$. 

6 Sa-lara Kh. 10 a. 3. 

7 This connexion is demonstrated by Bu-ton in his history of Buddhism. 
Transl., vol. i, p. 128. 

8 agantuka-mala = glo-bur-gyi dri-ma. 
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about it. Being the unique Absolute Essence, 1 it was always, from 
the outset, completely pure by nature; 2 now, with the attainment 
of final Illumination, it likewise becomes purified from the accidental 
defilement. 8 In this state of perfect purity it is called the Body of 
Absolute Existence of the Buddha ( svabhava-kaya ), the Ultimate 
Essence and the background of all the Buddha’s properties. 3 It is 
the chief, the fundamental aspect of the Buddha’s Cosmical Body 
( dharma-haya ). 

2) The Body of Absolute Wisdom ( jMna- dharma-kaya — 
ye-ies-chos-sku). The Buddha, after having attained Enlightenment, 
becomes possessed of the illimited power of knowledge, manifesting 
itself in different forms, such as the ten Powers, 4 the four kinds of 
Intrepidity, 5 the 37 characteristic features of Enlightenment, 6 &e. All 
these varieties, taken together, represent the Buddha’s Body of Absolute 
Wisdom, the knowledge perceiving everything cognizable. 7 Contrary 
to the unique, immutable, motionless Body of Absolute Existence, 
this form is regarded as an active 8 principle, which, as it cognizes 
the Empirical World, has consequently a relation to the latter. 

3) The Body of Bliss (sarpbhoga-kaya = lom-spyod-rdzogs- 
pahi-sku ). This manifestation of the Buddha represents the reflection 9 
of the Cosmical Body in the Empirical World 10 in a corporeal form. 11 
The Buddha appears here as the Supreme God residing in Akanistha, 12 

1 The unique and undifferentiated character of the svabham-kaya has been a 
subject of investigation in ray Introduction to the transl. of the Uttaratantra, p. 109. 

2 svabhava-Suddha =. ran-Min-gyis dag-pa . 

3 The Body of Absolute Existence is accordingly defined as the Unique Ulti- 
mate Substance completely pure by itself and free from every kind of additional 
defilement. I)on>bdun-cu 25 a. 2. — rah-hzin-gyis-dag-pa dan glo-bur-gyi dri-mas 
dag-pa gnu dan-ldan-pahi dbyins mthar-thug . 

4 daJa balani — slobs bcu . 5 catvari vatiaradyani — mi-hjigs-pa bzi. 

6 bodhi-pak?a = hyaii-chub-kyi phyogs. 7 Abhis. alaipkHra, VIII. 2—8. 

8 samskrta — hdus-byas . 9 pratibimha gzugs-brnan. 

10 Acc. to Haribhadra, the three latter Bodies are all of them regarded as 

relating to the Empirical World. Abhis. Hi oka. M. S. 378 a. 9— 10.— partti$ta-kaya- 

trayam fathd-samvrtyd pratibhdsamdnam. 

11 rUpa-kdya = gzugssku. 11 Tib, IJog-min. 
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the highest of the spheres of the Ethereal World, and enjoying the 
most blissful form of existence. He is represented as a super-being 
surrounded by a multitude of Bodhisattvas abiding on the ten Stages, 
and is endowed with the 32 principal, 1 and the 80 secondary 2 marks 
of corporeal beauty, and existing eternally. 3 This Body of Bliss is 
regarded as the result of the previous virtuous deeds of the Buddha, 
of the Biotic Force, 4 which, owing to its sublime character, brings 
about the attainment of this highest of corporeal forms. 5 

4) The Apparitional Body ( nirmana-kaya — sprul-sJm ). From 
the Body of Bliss, as a reflection of it in this world of gross bodies, 
there issues the Apparitional Form of the Buddha as manifesting 
itself in many different aspects and working uninterruptedly for the 
weal of other living beings. 6 

The Wisdom intuiting the Absolute and identical with it 7 
represents the Body of Absolute Existence. The Wisdom resembling 
a mirror ( ddariajftana ) is the second aspect of the Cosmical Body, — 
the Body of Absolute Wisdom (jnana-dliarma-kaya). The next two 
forms of Wisdom, viz. the discriminative ( yratyaveksana-jftana ) and 
that which cognizes the unity of oneself and other living beings ( [samata - 
jftana) are the characteristic features of the Body of Bliss. Finally, 
the active Wisdom pursuing the welfare of others ( Icrtya-anustlidna - 
jftana) manifests itself as the Apparitional Body of the Buddha. 


1 mahd-purusa-laksana — skyes-bu chen-poki mtshan. 

2 vyafijana — dpe-byad. 

n Abhis. aloka. M. S. 381b. 15—382 a. 3. — daSa-bhUmi-pravista-mahabodliiaat- 
tvaih saha parama-anavadya^mahayana-dharma-sambhoga-priti-sukha-iipabhogat sam- 
bhogiko f yam kayo d'odtrimial-lahsana-aiity-anu'oyaftjana-mrdjita-gdtro rupa-kdya-sva- 
bhavo ... buddhasya bhagavato grdhyak. 

4 karma — las. 5 AbhisamaySlaipkara, VIII. 19, 20. 

6 Abhis. al oka. M.S. 21b. 3— 5. — yatha-hhavyatayd a£e§a-jagad-artha-kriya-kari 

sarvatha a-bhavagrad anuparata-prabandhah &akyamuni-tathdgatadi-rupo nirmana- 

kayah. On the different forms of the nirmdna-kdya, viz. that manifesting itself in the 
form of Visvakarman (bzolii sprul-sku = Silpa-nirmana-kdya ), in the form of different 
living beings {slcye-balii-aprul-sku — j anma-nirmana-kaya ) , in the form of the Buddha 
Sakyamuni, &c. (< maha-bodhi-nirmaria-kaya ), &e. cf. my translation of Bu-ton’s History, 
vol. i, p. 132. 7 dharvia-dhatu-vMuddhi = chos-kyi-dbyiiis rmara-par-dag-pa. 
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III. OTHER CLASSIFICATIONS. 

THE EIGHT HINAYANISTIC STAGES AND THE 
TEN STAGES OF THE BODHISATTVA. 

We have thus investigated the Teaching of the Path, Hlnaya- 
nistic and Mahayanistic, as it usually appears in its five principal 
divisions. But this is not the only way in which the process of 
Illumination is viewed. We have it moreover classified into different 
degrees and subdivisions of another kind, which bear the common 
name of bhumi , i.e. ground, basis or stage, in the sense of being 
the foundation of all the virtuous properties of the Hlnayanistic or 
Mahay&nistic Saint. 

First of all, bhumi is a name for the Path as a whole, in 
general 5 in such an aspect we have to distinguish the Sravaka- 
bhUmi, Pratyekabuddha-bhumi, and Bodhisattva-bhftmi. 1 Then there 
is another classification into the three Stages of Transic Meditation 
(yoga-bhumayah = rnal-hbyor~gyi sa) viz., the Stage of Transic Meditation 
in which the object of intuition is the Non-Ego principle, 2 * the Stage 
of Transic Meditation directed upon the unreality of the external 
world, 8 and the Stage of Transic Meditation with the intuition of 
the Non-substantiality of all the elements of existence. 4 Next there 
is the classification of the “ nine Stages peculiar to the three Spheres 
of Existence,” 5 including the world of Gross Bodies or of Carnal 
Desire 6 viewed as a whole, the four degrees of trance in the Sphere 
of Ethereal Bodies, 7 and the four Stages of absorption in the 
Immaterial Sphere. 8 This classification is put in correspondence 
with the divisions of the Path of Concentrated Contemplation 

1 Sa-lam Jig. 3 a. 4. — uan-thos-raii-rgyabbyan-sems-kyi sa gsum. 

s Ibid, gan-zag-gi bdag-med Hogs-pahi mal-hbyor-gyi-sa. 

Ibid, gfiis-ston vtogs-pahi imal-Khyor’gyi-sa. 

4 Ibid, bden-ston rtogs-pafyi imal-hbyoi'-gyi-sa. 

5 khams gsum sa dgu. 6 Uma-dhdtu = fydod-khams. 

7 catvari dhyandni = bsam-gtan bii. 

H catasra uimpya-samiipattayah = gzugs-med-kyi snorris -hjug bii. 
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(bkav ana-mar g a) and the process of removing the defiling elements 
by the latter, as we have seen above. 

But the most important of all the different systems of this 
kind, and the one most closely connected with the Doctrine of the 
Path, is that of the Stages (bhumi) of Perfection, of the ^ravaka, 
the Pratyekabuddha, and the Bodhisattva. These Stages represent 
the same Path, the same process of Illumination, 1 only from another 
point of view, viz. as the foundation, the ground (in such a sense 
the word bhumi is to be understood) for the numerous virtuous 
properties which are the result of the process of Illumination. 2 * 
The Hinayanistic Stages of Perfection (i.e. those of the iSravaka) 
are eight in number, as follows: — 

1) The Stage of Perception of the Virtuous Elements 
(, iukla-vidarsana-bhumi = dkar-po rnam-par-mthoh-balii sa ), which is 
identical with the i^ravaka’s Path of Accumulating Merit ( sambhara - 
marga). It is called §ukla-vidar§ana-bhumi } because the “ white,” 
i.e. the virtuous elements 8 are for the first time made the object 
of contemplation. 

2) The Stage of (certainty in regard of) the Spiritual 
Lineage ( gotra-bhumi — rigs-kyi sa). It is another name for the 
Sravaka's Path of Training ( prayoga-marga ); the individual abiding 
on the latter definitely knows that he belongs to the $ravaka 
Spiritual Lineage. 

3) The Stage (of the &r&vaka who has become a candidate) 
for the first result of saintly activity, viz. that of Entering 
the Stream 4 * * * ( astamaka-bhumi = brgyad-pahi sa ). 


1 abhisamaya = mnon-rtogs . 

2 Sa-lam Jig. 3 b. 1. — ran-gi hbras-bur-gyur-pdfyi yon-tan du-mahi rten-byed- 
pahi lam-iugs-kyi mnon-rtogs , 

8 iukla-dhaj'ma = dkar-pofyi chos. 

4 srota-apatti-phala-pratipannaka = rgyun-zugs-kyi lihras-hu-la iugs-pa. Of. 

Abhis. Ilok3, MS. 79 a. 6—7. a$tamaka-bhtimih prathama-phala-pratipannakasya and 

Ibid. 33 b. 5—7. vaksyamana-margajfiatci-samgi'Mta-fodaia-kfana-dariana-margam airi- 

ly a paftcadaiasu darSana-marga-citta-k?ane?u iraddha-dhai'ma-anusari-bhedena pra- 

Acta orientalia. XI. a 
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4) The Stage of Illumination ( dariana-bhumi = mthon - 
bahi so). It represents the intuition of the &ravaka who abides in 
the position of one who has attained the result of Entering the 
Stream. 1 

5) The Stage of Kefinement ( tanu-bhumi = bsrab-pahi sa ). 
It is the intuition of the Sravaka who has attained the result of 
him that returns to this world once more. 2 

6) The Stage of Liberation from Passion ( vltaraga-bhumi 

— fydod-chags dan-bral-balii sa) } which represents the intuition of 
the Saint who abides in the position of one that returns no more 
( an&gamin ), having, on the Path of Concentrated Contemplation, 
removed the ninth and last form of defilement, peculiar to the 
World of Carnal Desire. 3 

7) The Stage of the full notion of having terminated 
the course of training on the Sravaka’s Path (kytavi-bhumi 

— byas-pa rtogs-pahi $a ). It is another name for the intuition of 
the Sravaka who has attained the result of Arhatship. 4 


thamarphalapratipannako dvividhah. — On the basis of the Path of Illumination con- 
sisting 1 of 16 moments which is included in the Omniscience in regard of the Path 
(Abhisam. Chapter II), during the first 15 moments of this Path of Illumination one 
becomes a candidate for attaining the first result. 

1 #rota-dpatti-phala — rgyun-iugs-kyi fybras-bu, Abhis. alokS, MS. 79 a. 7. — 
dariana-bhUmib si'Ota-apannasya. This takes place at the sixteenth moment of the 
Path tif Illumination. Abhis. Sloka, MS. 33 b. 8— 9.— sa $o$a6e dar&ana-marga-citba- 
k$anc srota-dpannah* 

* scikrd-dgamin = lan-gcig phyir-hon-ba. Abhis. SlokS, MS, 79 a. 8. tanu-bhu- 
mify mkrd-dgaminah. This result is attained through the removal (on the Path of 
Cone. Contempl.) of the first six varieties of defilement peculiar to the Sphere ot 
Carnal Desire. Abhis. Sloka, MS. 33 b. 13—14. — kdmamcara^a^prakdra-kleSa-pra - 
hd\idt mkpd-agdml. 

3 Abhis. IlokS, MS. 79 a. 8—9. vUaraga-bhUmii • andgaminah, and Ibid., MS. 34 a. 
2—3. kd.mdvacara-navamaJdda-prak&ra-prahd'iidd anagamity ucyate. The position of 
a candidate for this result is attained when one has removed the seventh and the 
eighth form of defilement. Abhis. SlokI, MS. 33 b. 16—34 a. 1 . kamavacara-sapta - 
af^a-kle^a-praldii'a-prahdndt trilya-phala-pratipannakah* 

4 Abhis. SlokS, MS. 79 a. 9. krtdvi-bhumir civhatdTi^ 
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To these seven Hlnayanistic Stages we have to add — 

8) The Stage of the Pratyekabuddha, including the Path 
of the latter as a whole. 

Just as the Hlnayanistic Path, taken from another point of 
view, is divided into the seven Stages just mentioned, in a similar 
manner the process of intuition of the Mahayanist Saint, i. e. his 
Path to the attainment of Enlightenment, has likewise another 
classification, viz. that of the ten Stages (Ihumi) of the Bodhisattva. 
These ten Stages are included in the Path of the Saint proper {ary a- 
marga ), beginning with the Path of Illumination. The two preliminary 
degrees, viz. the Paths of Accumulating Merit and of Training, 1 are 
counted apart, representing the Stage of Preliminary Activity, 2 3 and 
that of Action in Faith 8 respectively. The system of the' ten Stages 
is as follows: — 

1) The Stage of Joy (pramudita = rab-ta-dgah-ha). It is 
called so because the Bodhisattva becomes possessed of a joyous 
felicitous feeling, as he sees that he draws near to the attainment 
of Supreme Enlightenment 4 and can further the weal of other living 
beings. 5 It coincides with the Path of Illumination ( darsana-marga ) 
and is characterized by the removal of 1) the 112 forms of defilement 
that are to be removed by the intuition of the Truth ( drsti~heya) } 
and of the 108 varieties of the Obscuration of Ignorance. The first 
of these are: Desire 6 (1), enmity 7 (2), pride 8 (3), infatuation 9 (4), 
doubt 10 (5), the conception of a real personality 11 (6), the extreme 
views 12 (7), the totally incorrect views 13 (8), the consideration that 


1 sambhara-marga = tshogs-lam and prayoga-marga — sbyor-lam. 

2 adikarmika-hhumi = las-dan-po-pa'h.i sa. 

3 adhimukti-carya-bhtimi — mos-pas-spyod-pahi sa. 

4 Cf. Abhis. alaipkara, IV. 10. — asanna-bodhe ksipram ca pardrthe. 

5 Sa-lam Jig. 17 a. 6— b 1. — Cf. also Abhis. aloka, MS. 75 a. 4—5. — pra- 
thama-apurva-dhaiuia-tattva-adhigamena pramoda-labhyatvat . 

6 rdga — hdod-chags. 7 pratigha — khon-khro. 

8 mana = iia-rgyal , 9 avidya — ma-vig-pa. 

10 vicikitsd — the-tshom . 31 satkdya-dr$ti — hjig-tshogs-la Ua-ba . 

12 anta-graha-drsfi = mthar-Jidzin-gyi-lta-ba. 13 mithya-drsbi — log-Ua. 

4 * 
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one’s own views are the only correct ones 1 (9), and the adherence 
to incorrect observances of moral rules and vows 2 (10). These ten 
are taken with respect to each of the four Principles of the Saint 
separately, so that there are altogether 40 forms which are peculiar 
to the World of Carnal Desire. 3 With the exception of enmity, the 
said defiling elements, relating to each of the four Principles taken 
apart, are likewise connected with the Sphere of Pure Matter or of 
Ethereal Bodies, and with the Immaterial Sphere. There are thus 
72 forms peculiar to the higher spheres; with the 40 relating to they 
World of Carnal Desire they make up the number 112. 4 — 

As regards the 108 varieties of the Obscuration of Ignorance 6 
which are to be removed by direct intuition 6 on the first Stage, 
these are: 1 ) the nine forms of imputation regarding the object of 
the Bodhisattva’s activity, 7 2) the nine forms of imputation regarding 
the object of the Bodhisattva’s resignation, 8 3) the nine forms of 
imputation concerning the subject as a real existing personality, 9 
and 4) the nine forms of imputation regarding the subject as a 
nominal reality. 10 To these 36 forms we have to add twice the same 
number, viz. the same forms of imputation as relating to each of 
the two higher Spheres of Existence taken separately. 11 

1 dr$$i -paramav$a = Ita-ba mchog-tu-hdzin-pa. 

2 £lla~vrata~paramar$a — tshul-khrims dan brtul-iugs mchog-tu-lulzin-pa. 

3 Abhis. SlokS, MS. 74a. 7—10 . — atra ca raga-pratiglia-mana-arndya-mcilcitsah 
satkaya - antagrdha - mithya - dr$ti ~param,ar#a - Ma-vraia - paramar$a$ ca Jcdma - dhdtau 
catuh-mtya-hhedena catvaHm&ad bhavanti, 

4 Ibid. 10— 14 .— evaqi rilpya-drupya-dhdtau te eva satya-darSanaprahatavya- 
apfa-pi'a/cdra -pratigha - mrjitd dvasaptatih, mmuddyena dvadafattaram, icle6a-6ata?n 
dar&ana-praheyam prahlyate mtydndm eka-abhisamaydt. 

5 jncya-anararia ~ Ses-byahi sgrih-pa (ses-sgrib). 6 dr.rti-heya — mthoii-span. 

7 pi*&vrtti-pak$a~adhitfliana-grahya-vikalpa “ hjag-pa-gzun-rtog. Abbisam. Kar. 
V, 8—9. The object is here the MahSyanistic Path and its result, as something 
that is to be attained. 

8 mvrtti-pakfa-adMuihana-grahya-vikalpa — Idog-pa-gzun-Hog . Ibid., Kir. Y. 
10—12. It refers to the HlnaySnistic Path and its result as something to be shunned. 

9 dravyasatpuruta-adhifftiana-grakaka-mkalpa. Ibid., Kar. Y. 13—14. 

10 prajnaptisatpurii$a-adhwthana-grdhaka-vikalpa. Ibid., Kar. V. 15—16. 

11 Sa-lam Jig. 18 b. 5. 
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The predominant virtue on this first Stage of the Bodhisattva 
is the Climax of Charity. 1 The form of cognition peculiar to the 
Bodhisattva who abides on this Stage 2 is that of the all-pervading 
character of the Absolute as the negation of the reality of all separate 
entities and as representing the unique essential nature of oneself 
and other living beings. 3 There are ten appliances 4 for the attainment 
of the Stage of Joy, which are enumerated in the Abhisamayalavi- 
kdra } Karikas I. 48—50. 

The Stage of Joy is the only one which relates to the Path 
of Illumination. The other nine are all of them included in the 
Path of Concentrated Contemplation ( bhav ana-mar ga) } which is the 
antidote against the innate ( sahaja ) forms of defilement. These are 
16 in number, viz. the six peculiar to the Sphere of Carnal Desire, 
— lust, hatred, pride, infatuation, the conception of a real personality, 
and the extreme views, as well as ten others, viz. those just mentioned, 
as peculiar to the two higher spheres taken separately with the 
exception of hatred. 5 6 

The forms of the Obscuration of Ignorance which are to be 
extirpated on the nine Stages included in the Path of Concentrated 
Contemplation are 108 in number, viz. the points to be shunned 
by the Path of Concentrated Contemplation, as we have them in 
the Abhiscmaydlairilcara , Karikas V. 26—31. 

We shall now take the remaining nine Stages separately: 3 — 

2) The Immaculate Stage (yimald = dri-ma-med-pa). It 
bears this name because the Bodhisattva who has attained it becomes 
completely purified from all the stains of immorality and of Hl- 

1 dana-paramita — sbyin-palii pka-rol-tu-phy in-pa. 

2 This cognition is that which is acquired after the termination of the trance. 

8 Sa-lam Jig. 20 a. 1. — The forms of cognition peculiar to this and the fol- 
lowing Stages are indicated in the MadhySnta-viblianga, Aga ed. 4 a. 3—5. 

4 parikarman — yohs-sbyoii. 

6 Abhis. Hloka, MS. 74 b. 2—5. — tatra $oda£a kleSd yatha-sambhavam b-amena 
prahiyante. tadyathci raga-dvesau mano ’vidya &atkaya-dr§tiv anta-graha-drstU ce } ti 
kamavacarali ?af?. rupa-arUpya-a'cacaras te ev>a daka dve$a~varjita iti. 

6 Cf. above, p. 41, the Mah. Path of Cone. Contemplation. 
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nay&nistic (i.e. egoistic) tendencies; the Transcendental Virtue of 
Morality 1 is thus predominant in it. 2 The Bodhisattva abiding on 
this Stage cognizes the Mahayanistic Path as being superior to that 
of the Sravaka and Pratyekabuddha, as it brings about the intuition 
of the Unique Absolute. The appliances ( parikarman ) for the at- 
tainment of the second Stage, eight in number, are enumerated in 
the Abhuamayalamkara , Kar. I. 51. 

3) The Illuminating Stage (prabJiakan = hod-byed-pa). It 
is called so, since the Bodhisattva who has attained it gives light 
to others by his transcendental knowledge. 8 The predominant virtue 
is that of Forbearance. 4 The cognition is that of the Doctrine as 
being the natural outflow 6 of the intuition of the Absolute. The 
Abhisamayalarpkdru (Kar. I. 52—53 a, b) enumerates five appliances 
for its attainment. 

4) The Blazing or Radiant Stage (arcismatl = hod-hpliro- 
ba-can). It is called so, because the Bodhisattva who has attained 
it is possessed of the blazing fire of knowledge by which all the 
defiling elements that resemble fuel are consumed. 6 The predominant 
Transcendental Virtue here is that of Energy. 7 The cognition is 
characterized by the insight that one must not be attached to the 
Doctrine of Scripture as being the true Doctrine in the ultimate 
sense, 8 and must not be possessed of pride at being able to expound 
this Doctrine. The Abhisamciycilariikarci (Kar. I. 53 c, d and 54) in- 
dicates ten appliances by means of which this Stage is attained. — 

1 Hla-paramita = tshul-khrims-hyi phu-rol-tu-phyin-pa. 

Abhis. SlokS, MS. 75 b. 4. — sawa-daufy-Hlya-mala-apagamad vimala, Cf. also 
Ibid., MS. 64 a, 9—10, Srdvak&di-manaskdra-pai'ivarjandc chllapdramita-samndhah. 
Ibid., MS. 75 b. 14—15 .—lokottara-jndna-avabhdsa-karaiTi.dt prabhalcam* 
kf&nti-paramitd ss bzod-pahi pha-rol-tu-phyin-pa, 

* nnyanda-phala » rgyu-mthun-palii-bbras-bu. Cf. Uttaratantra, Transl., p. 226. 

6 Abhis. alokS, MS. 76 a. 11—12.— sa7cala-kle4a-mdhana-jvalayd upetatvad ar- 

7 vlrya-paramUa « hrtson-Jigrus-kyi pha-rol-tu-phyin-pa . Cf. the expression 
brtson-hgrus Tjh&r-ha — “ the blazing 1 fiery energy.” 

8 Sa-lam Jig. 20 a. 2-3. »a Mi-par luh-gi chos-la sred-pahi na-rgyal-med- 
pa» yoiis *u-hdzin-pa-med-pahi don-du Hogs. Cf. Uttaratantra, Transl., p. 145. 
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5) The Unconquerable Stage ( sudurjaya = sin-tu-sbyahs- 
dkdh-ba ). 1 The predominant Transcendental Virtue is that of Con- 
centration. 2 The cognition is that of the transcendental unity of the 
spiritual streams of oneself and of other living beings, owing to the 
unreality of the individual Ego as a separate independent substance. 3 
The appliances for the attainment of this stage are ten in number. 
They are enumerated in the Abhisamaydlarrikara , Kar. I. 55, 56. 

6) The Proximate Stage ( abhimukhi = mnon-du-gyur-pa ). 4 
It is dominated by the Climax of Wisdom. 5 The Bodhisattva who 
has attained this Stage comes to the cognition that the purifying 6 
and the defiling 7 elements do not really become originated, neither 
without a cause, nor from causes other than themselves, and that 
there is consequently no essential difference between them. 8 The 
Abhisamaydlarrikara (Kar. I. 57 and 58) enumerates twelve appliances 
for its attainment. 

7) The Par Reaching Stage {duramgama = riii-du-soh-ba). 
It is called so, because the Bodhisattva here becomes possessed of 
the power of acting without effort 9 and can thus exercise his activity, 
however far the object and the sphere of it might be. 10 The dominating 
Transcendental Virtue here is that of Skill. 11 The cognition is that 

1 Abhis. aloka, MS. 76 b. 6. su$thu duhkhena jiyate iti sudurjaya. 

2 dhy ana-par amitd = bsam-gtan-gyi pha-rol-tu-phyin-pa. 

8 Sa-lam Jig, 20 a. 3. sa lira-par rail gzan thams-cad gan-zag rari-rkya-thub- 
palii rdzas-yod-kyis ston-pahi sgo-nas rgyud tha-dad-med-par rtogs. 

4 I.e. proximate to the attainment of the properties of the Buddha. Abhis. 
SlokS, MS. 76 b. 16. sarva-buddha-dhaimia-abhimukJii. Cf. Uttaratantra, Transl., p. 199. 

5 prajna-paramita = Ses-rab-kyi pha-rol-tu-phyin-pa . 

6 vaiyavadaniTca = rnam-par-byaii-ba . 

7 samkleSika = kun-nas-non-mons-pa. 

8 Sa-lam Jig. 20 a. 3—4. sa drug-par kun-nas-fton-moiis dan mam-byan gnis 
rgyu-med daii mi-mthun-palii rgyu-las mi-sky e-bar rtogs-pas kun-non dan mam-byan 
tha-dad-med-pahi don-du rtogs. Cf. Abhisam. Kar. IV, 10. dharmadharmady-adrstau. 

9 andbhogam — Ihun-gyis-grub-par. 

10 Abhis. alokS, MS. 77 b. 14—15. samyag-anabhoga-marga-upa$le$dt su$thu-da- 
ramgatatvad dUramgama bhXimih. 

11 up ay a-p dr amitd — thabs-kyi pha-rol-tu-phyin-pa. 
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of the Absolute as being devoid of every kind of differentiation. 1 
This Stage requires twenty appliances (; parikarman ) for its attainment 
which are indicated in the Abkisamayalarrilcara (Kar. I. 59— 61— the 
points to be shunned, and I. 62-65 — their antidotes). 

8) The Motionless Stage (< acala = mi-gyo-ba ). It bears this 
name, because the Bodhisattva who has attained this Stage remains 
in a motionless, unflinching position, and can no more be troubled 
by the differentiation of separate entities and the necessity of using 
effort in his acts. 2 * The dominating Transcendental Virtue is that of 
Power; on this Stage the ten Controlling Powers 8 are secured by 
the Bodhisattva* The cognition is that of the Absolute as not being 
liable to augmentation^ and loss through the defiling and the purifying 
elements, and as being the foundation, the substratum of the wisdom 
free from constructive thought 4 and of the power of purifying the 
sphere of future Buddhahood. 5 The appliances for the attainment 
of this Stage are eight in number, enumerated in the Abhisamaya- 
larjrihara , Ear. I* 66, 67. 

9) The Stage of Perfect Wisdom (sadhumati = legs-pahi 
Uo-groB )* It bears this name, because the Bodhisattva who is said 
to have attained it is considered to become possessed of a perfect 
discriminating mind, characterized by the four kinds of intense 
penetration* 6 The dominating Transcendental Virtue is that of the 
Effective Vow* 7 The Bodhisattva, endowed with the four kinds of 
intense penetration, cognizes the Absolute as being the foundation 
of the power of Highest Divine Wisdom ( jMna-vasitd ). 8 The 


1 animitta = rntshan-ma-med-pa. 

* Abhis. HlokS, MS. 78 b. 4. nimitta-ubhoga-akampatvad acala bhttmih. 

* dai ° vaHtal f ~ dhm ’ 1 tea- v' 4 nirvikalpaJca = mam-par mi-rtog-pa. 

5 ktetra-iuddhi-prayoga — UA-dag-abyor-pa. 

6 pralisamvid = so -no- yah - dag-par - rig-pa. Sa-lam Jig. 18 a. 1-2. Abhis. 
alokS, MS. 79 a. 1-2 . -dharma-deMna-kauialato ‘navadyatvat sadhumati. 

7 pranidhana-ps.ram.ita = amon-lam-gyi pha-rol-tu-phyin-pa. 

8 Sa-lam Jig. 20 a. 5-6.— sa dgu-par ao-so-yah-dag-rig bii thob-pas choa-nid 

S y^-^-dlaii-bahi don-gyi gnas-eu rtoga. Cf. Uttaratantra, Transl., p. 117. 
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appliances for the attainment of this Stage, twelve in number, are 
indicated in the Abliisamayalamkara, Kar. I. 68, 69. 

10) The Stage of the Olouds of the Truth (dharma-megha — 
chos-kyi sprin). It bears this name, because the Bodhisattva who is 
considered to have attained it is represented as causing the rain of 
the Highest Doctrine to descend upon the converts. 1 In the manner 
of exercising his activity for the sake of the living beings, the 
Bodhisattva becomes similar to the Buddha “ so that he may be 
called a Buddha, though not a fully accomplished Buddha/’ and 
cognizes the Absolute (his own fundamental element) 2 as being the 
basis for his activity. 3 The predominant Transcendental Virtue on 
this tenth Stage is that of Divine Transcendental Wisdom. 4 — 

Of these ten Stages the first seven are called the “ impure ” 5 
and the last three — “ the pure ” 6 Stages. The reason for such a 
classification is that on the former the different defiling elements 7 
are still existing, whereas on the latter the Bodhisattva has to remove 
only the most subtle forms of the Obscuration of Ignorance, consisting 
in the differentiation of subject and object, and of Sanisara and 
Nirvana as two separate entities. 8 

Such are, in short, the ten Stages of the Bodhisattva, viewed 
in connexion with the Teaching of the Path. A detailed analysis 
of them is contained in the Dasabhumaka-sutra , the Madhyamika- 
avatara , the Bodhisattvabhumi , and other works. Apart from these 
divisions of the Hlnayanistic and the Mahayanistic Stages, the different 
degrees of the Path of the Sravaka, Pratyekabuddha, and Bodhisattva 
are likewise put in correspondence with the three Spheres of Existence 
and their subdivisions in the following manner: — 

1 Cf. Uttaratantra, Transl., p. 117. 2 dhatu = khams, 

3 Cf. Uttaratantra, Transl., p.117 and Abhis. alokH, MS. 79 a. 12—15. daiamyam 
punar bhumau bodhisattvo buddha eva valdmyo na tu samyaksambuddha iti Pattca- 
r oirri$ati8aha8rikaya6 ca vacanad yatra buddha-bhumau yena karina-i'aSita-ah'ayatva- 
dina jftanena avatifthati . 

4 jnana-paraniita = ye-Ses-hyi %>ha-vol-tu~yhyin-pa. 5 ma-dag sa . 

6 dag-gafyi sa gsum. 7 kle£a = non-mo fis* 

8 Cf. Uttaratantra, Transl., p. 223. 
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The Sravaka abiding on the first three degrees of the Path of 
Training (Heat, Climax, and Steadfastness) is considered to obtain an 
existence, at first, only among the human beings of the three continents , 1 
and subsequently among the gods whose regions still belong to the 
world of Carnal Desire . 2 

The Sravaka who abides on the degree of Highest Mundane 
Virtues ( [laukika-agra-dharma ) and on the Path of Illumination can 
become born, at first, among the human beings of the three continents 
and among the gods whose dwellings are still belonging to the Sphere 
of Carnal Desire , 3 

The $ravaka who has attained the Path of Concentrated 
Contemplation (bJiav ana-mar gd) becomes born at the beginning in 
the same spheres, and subsequently — in the World of Ethereal 
Bodies (: rupa-dhatu ) and in the Immaterial Sphere ( [arupya-dhatu ). 4 

The Sr&vaka who has terminated the course of training on 
the Path, the Arhat, can obtain an existence in any of the three 
Spheres . 5 The Pratyekabuddha on his Path obtains an existence 
among the human beings of the three continents . 6 

As regards the Mahay&nistic Path, — the Bodhisattva who abides 
on the Path of Accumulating Merit ( [sarribhara-marga ) can become 

1 Sa-lam Kh. 14 b. 3— 4. I.e. Jambudvlpa, Purva-videha and Apara-godhanya. 

3 catUT^maharaja-kayikafyf trayastrimha, yamah, } tuyita, nirmana-rati, and para- 
nii'miia-vaSavartin. 

3 Sa-lam Kb. 14 b. 4. Han-thos-lcyi sbyor-lam-chos-mchog mthon-lam gliii gsum - 
gyi mi dafi fydod-pafyi lha-la dah-por skye-ba. 

* Ibid., 14 b. 5—6. — nan-tkos-kyi sgom-lam-ni gliii gsum-gyi mi dan \dod-pahi 
lha-la dah-por sieges dgos-la slcyes-zin mhon-du-bgas-pa-ni gzugs-lchams gzugs-med-lch ams- 
kyi lha-manis-la god-do. The subdivisions of the rUpa-dhdtu are: In the first dhyana 
(degree of mystic absorption)— 1) brahma-kdyika == tsham-ris, 2) brahma-purohita = 
tshaiis-pa mdun-na-lidon, 3) maka-brahma = tshahs-chen] in the second dhyana — 1) pa- 
rltta-abha = hod-chun, 2) apramdixa-abha = tshad-meddiod , 3) abhdsvara = hod- 
gsal^ in the third dhyana — 1) parttta-Subha = dge-chuh, 2) iubha-hrtsna = dge-rgyas, 

3) apramdna-kuhha = tshad-med-dge ; in the fourth dhyana — 1) anabhraka = sprin- 
med, 2) puxiya-prasam = bsod-nams - slcyes, 3) byhat-phala = hbras-bu che-ba, 

4) abrha-^=- mi-che-ba, 5) atapa = mi-gduh-ba, 6) sudpSa = Hn-tu-mtkoh-ba, 7) sudar- 

4ana — gya-nom-man-ba, and 8) alcani^ha = Jiog-min. (Sa-lam Kh. 14 a. 2—4 and M. 
Vyutp. §§ 157-161.) 5 Sa-lam Kh. 14 b. 6. 6 Ibid., 14 b. 6-15 a. 1. 
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born among the human beings of the three continents ; among the 
gods belonging to the World of Carnal Desire, the Nagas, and 
the denizens of the sphere of Ethereal Bodies, but not in the 
Immaterial Sphere. 1 

The Bodhisattva abiding on the Paths of Training and 
Illumination is considered by some to become first born in either 
of the three continents or among the gods belonging to the World 
of Carnal Desire, and by others — in the Sphere of Ethereal Bodies. 2 
The Bodhisattva who lias attained the Path of Concenfrated Contem- 
plation is regarded as being able to assume a birth in any of the 
three Spheres of Existence. 3 

Last of all we have the £ravaka’s, the Pratyekabuddha’s, and 
the Bodhisattva’s Path viewed from the standpoint of the time 
necessary for the attainment of the final result: — 

The Sravaka, if he applies all his energy and acts without 
delay, can attain Arhatship during three successive births. 4 During 
the first he brings to accomplishment the Path of Accumulating 
Merit, during the second — the Path of Training, and during the third 
he realizes the Paths of Illumination, Concentrated Contemplation, 
and the Ultimate, thus making an end to Phenomenal Existence. 5 

The Pratyekabuddha, with regard to the time of attaining the 
kind of Enlightenment peculiar to him, is considered to be of three 
kinds, as follows: — 

1) The solitary Pratyekabuddha ( kkadga-visana-kalpa ): — 
He brings to accomplishment the Accumulation of Merit 6 that is 
peculiar to the Path of that name during hundred seons. Then, without 
having recourse to the help of a teacher, he realizes the four other 
Paths, one after the other, during one single practice of meditation. 7 

1 Ibid., 15 a. 1-2. 2 Ibid., 15 a. 2-3. 3 Ibid., 15 a. 3-4. 

4 Cf. Yasubandhu ad SutrSl. I. 10. — kalena ca'lpena tad-artha-praptir yavat 

tribhir api janmabhiJi. 6 Sa-lam Kh. 16 a. 1—2. • puny a-sambhar a. 

1 stan thog gcig-tu. Sa-lam Kh. 16 a. 3—4. Cf. my Translation of Bu-ton’s 

History, vol. i, p. 103. The verse quoted there is a Karika of the Abhidharmakosa 

(Tsugol ed. 84 b. 5—85 a. 1). 
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2) The Great Vargac&rin 1 (the Pratyekabuddha who associates 
himself with the hosts of Sravaka Saints). — The Accumulation of 
Merit connected with the first part of the Path, up to the inter- 
mediate sub-division of the Degree of Steadfastness 2 (in the Path 
of Training), is brought to accomplishment by him during 2 / s of 
a period of hundred aeons. He then draws near to the termination 
of Phenomenal Existence and, without the help of a teacher, brings 
about the realization of the remaining part of the Path of Training, 
and of the Paths of Illumination, Concentrated Contemplation, and 
the Ultimate, thus attaining the form of Enlightenment that is peculiar 
to the Pratyekabuddha. 3 

3) The Inferior Vargac&rin. — The Accumulation of Merit 
required up to the attainment of the Path of Illumination is accom- 
plished by him during 7, of a period of hundred seons. At the time of 
liberation from Phenomenal Existence he, without having recourse to the 
help of a teacher, realizes the Paths of Illumination and Concentrated 
Contemplation during one single practice of concentrated trance. 4 

As regards the time which is considered to be necessary for 
the attainment of Buddhahood, there are two different theories which 
are to be met with in the different texts. According to one, the 
whole Path of the Bodhisattva is considered to have the duration 
of three immeasurable periods 5 of rnons. The first of these is 
considered to last from the beginning of the Path of Accumulating 
Merit, the second— from the first Stage up to the seventh, and the 
third— from the eighth Stage till the tenth. According to the other 
theory one * immeasurable period ” includes the Path of Accumulating 
Merit, 6 ano ther-the Degrees of Heat and of the Climax (usmagata 

1 Uhogt-tpyod chen-po. * kfanti = hzod-pa. 

3 Sa-lam Kh. 16 a. 1^5. 4 Ibid., 16 a. 5-b. 1. 

5 atamkhya = grans-med. The explanation of the meaning of the word 
atarykhya and the whole theory of the time of Accumulation is contained in Bu- 
ton’s History of Buddhism. Cf. my translation, vol. i, p. 119 sqcp 

6 Cf. AbhlS. alotS, MS. 34b. 10—13. sampurna-puyya-mmlhdras tato dhiman 
drdhdsayah | iraddhadyaib. kuialair dharmaih paribhdvita-eamlptih \jndna-sambhara-sid- 
dhy-artham kalpdsamkhyeya-nirgamat | slhirdbhijna’vmddena ca,-ydbhuma U pravartate. 
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and murdhagata) in the Path of Training, and a third one — those 
of Steadfastness ( [ksanti ) and of Highest Mundane Virtues ( laukika - 
agra-dharma). Thereafter, on each of the ten Stages, the Bodhisattva 
is considered to abide during three such periods, so that the whole 
course of training and the process of accumulating virtue and wisdom 1 
is considered to have the duration of 33 immeasurable periods of 
aeons. 2 

IV. THE EIGHT PRINCIPAL SUBJECTS (< astau padarthah 
= diios-po brgyad ) AND THE SEVENTY TOPICS {artlia-saptatili 
== don bdun-cu ) OF THE ABHISAMA TALA MKAEA. 

Having thus given a short summary of the teaching of the 
Path, and all the different classifications of the latter, we can now 
begin an investigation of tire contents of the Abhisamaydlamkara. 
We have to remember first of all that it is a Praj fid-par amita-upadeia- 
§dstra , i.e. a treatise, communicating, in an extremely abridged form, 
the contents of the Prajna-paramita- sUtras which are interpreted from 
the standpoint of the doctrine of the Path. The system according 
to which the subject is treated in the Ahisamaydlairikdra does not 
agree with the successive order of the five Degrees of the Path, as 
we have viewed them, but shows a strict correspondence with the 
contents of the Prajna-paramita and the order in which the subject- 
matter is exposed by it. This explains the somewhat strange manner 
in which the teaching of the Path is dealt with in the Ahisamayd - 
laijikara , the same subjects being discussed over and over again 
at different places and from different points of view. The Great 
Commentary of Haribhadra clearly shows us, in every case 
separately, how such and such passage of the Sutra is interpreted 
from the standpoint of its relation to such and such subdivision of 
the Path. At the end of every such explanation, the corresponding 
verse of the AhisamaydlaTrikdra is quoted at full length: tatha 
wktam, &c. 


1 putyya-jnana-sambhara. 


2 Bu-ton, Transl., vol. i, p. 121. 
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Now, in accordance with the sGtras, the contents of the Abhi- 
samaydlarpkara is divided first of all into eight principal subjects 
( a$tau padarthah = dnos-po brgyad ). These are: — 

A. The three kinds of Omniscience (tisrali sarvajilatali — 
mJchyen-gsum). 1 

1) The special Omniscience of the Buddha, his ultimate 

direct 2 3 knowledge, in one single moment, of all the aspects of 
existence, absolute and empirical 8 ( sarva-akara-jnata = mam-pa 

tkams-cad mkhyen-pa-ftid or rnam-mlchyen). It is possessed only by 
the Buddha. 4 (1) 

2) The Omniscience in regard to the Paths to Salvation, 
the Hlnay&nistic and Mahayanistic ( marga-jfiatd = lam-ies-fiid or 
lam-ies). It is possessed by the Buddha and by the Bodhisattva 
who has entered the Path of a Saint. 5 (2) 

3) The Omniscience in regard of the Objects ivastu) 
of the Empirical World, which is possessed by the Buddha and 
the Bodhisattva, and is likewise accessible to the Hlnayanist Saint, 
— the $rEvaka and the Pratyekabuddha {sama-jTiata = thams-cad-§es- 
pa-fiid or vastu-jMna = g£i~§es) % It is a kind of knowledge which is 
conformable to the faculty of understanding of the Hlnayanist, 6 and 
represents the cognition of all the empirical objects from the stand- 
point of their non-relation to a real and independent individual Ego. 7 (3) 


1 This is the usual technical abbreviation by which the three kinds of 

Omniscience are designated in the Tibetan manuals (for mam-pa-thams-cad-mkhyen- 
l ya i pratyak$a = mnon-sum. 

3 The definition acc. to the Don bdun-cu of Jam-yan-iad-pa (Tsugol ed.) 2 a. 1. 
ji-Ua ji-med-kyi mam-pa ma-lus-pa skad-cig-ma gcig-la mnon-sum-du mkhyen-pahi 

mthar-thug-gi mkhyen-pa. 

4 Don. 2 a. 8 . sa-mtahams sans-rgyas-kyi sa kha-nar yod. 

Ibid., 2 b. 1. aa-tsham$ theg-chen mthon-lam-nas saiis-rgyas-kyi safyi bar-du yod. 

6 h'avaka-ydna-abhisaTtiaya-gotra and pratyekabuddha-ydna-abhisamaya-gotra, 

Definition acc. to Don. (2 b. 2). — gti tkams-cad gan-zag-gi bdag-med-du 
rtogs-paJii cha-nas Uag-pdhi theg-dman-gyi rtoga-rigs-su gnas-pahi hphags-rgyud-kyi 
mkhyen-pa. 
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B. The four Methods of Realization 1 (catvarah prayogali — 
sbyor-ba Mi). 

1) The Method of a full and clear intuition of all the 

aspects peculiar to the three forms of Omniscience ( sarva-akara - 
abhisambodha — vnam-kun-mhon-par-rdzogs-par-rtogs-pa or mam - 
rdzogs-sbyor-ba . 2 (4) 

2) The Culminating Stages of the Process of Illumina- 
tion (murdha-abhisamaya = rtse-moh.i mhon-rtogs or murdha-prayoga 
— rtse-sbyor ). 3 (5) 

3) The Process of Illumination viewed as a progres- 
sive contemplation and intuition of the aspects of Omniscience 
( anuptirva-abhisamaya = mthar-gyis-palii miion-rtogs or anupurva- 
prayoga = mthar-gyis sbyor-ba). (6) 

4) The momentary intuition a| the end of the Path 

(eka-ksana-abliisambodha = skad-cig gcig-pahi mhon-par-rdzogs-par 
byah-chub-pa or ksanika-prayoga = skad-cig-mahi sbyor-ba ). (7) 

The first of these four subjects is to be regarded as identical 
with the Mahayanistic Path as a whole. 4 5 The other three are in- 
cluded in it, representing either this same Path from another point 
of view (as the progressive process of Illumination), B or as parts of 

1 Of the three kinds of Omniscience. 

2 This is the usual abbreviation in the Tibetan manuals. Cf. Abhis. aloka,. 
MS. 211 a. 6—9. — parijnata-tri-sar-vajnata-vaHtai'tham punah sarvakcira-rnarga-va&tu- 
jfidna-samgi'aheyta trisarvajnatam bhavayati iti sarvakarabhisambodho vaktavyah, 

3 This is the usual technical abbreviation in the Tibetan manuals. The 
definition of mUrdha-abhisamaya acc. to Don. (3 a, 1) is the yoga (process of medita- 
tion and intuition) of the MahSySnist Saint, which is governed by the concentrated 
analysis of the principle of Non-substantiality at the time when the contemplation 
of the aspects of the three kinds of Omniscience has attained its full strength. 

4 We have accordingly the following synonyms of the Path: — 1) The yoga. 
of the MahSySnist Saint ( sems-dpahi rnal-libyor), 2) prajriS-pSramita in the sense 
of the Path ( lam-ter-phyin ), 3) the Path of the Bodhisattva ( byan-sems-kyi lam) r 
4) the MahSyanistic activity ( theg-chen sgrub-pa) and 5) the Action of the Outfit 
samndha-pratipatti = go-sgrub (Don. 2 b. 5—6). 

5 The limits of sarva-akar a- abhisambodha and of anupUrva-abhisamaya are the 
same: beginning with the Path of Acc. Merit and up to the end of the Path as a whole. 
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it, likewise viewed from a special standpoint (as the Culminating 
Stages of the Process of Illumination and the final momentary in* 
tuition). 1 Last of all we have — 

The Cosmical Body of the Buddha and its varieties 
(i dharma-kaya-abhisambodha = chos-sku miion-par-rtogs-pa). It is 
spoken of here as the result of the Path, or of the Process of in- 
tuition of the Truth by the Mahayanist Saint. (8) 

In correspondence with these eight subjects the Abhisamaya- 
larpkara is divided into eight chapters ( adhikara = shahs), viz. 
1) Sarva-ahara-jfiata-adMJcara, 2) Marga-jnata-adhikara, 3) Sarva- 
jfiatd- adhikara, 4) Sarva-tikara-aiMsariibodha-adliikara , 5) Murdha- 
ablvisamaya-adhikdra, 6) Anupurva-abhisamaya-adhikctra, 7) Eka- 
ksana-abhisamaya-adhikdra, and 8) Dharma-kaya-adhikara. 

At the beginning of the work we have a salutation to PrajnS- 
p&ramita, the Climax of Wisdom. It is spoken of as representing* 
the three kinds of Omniscience, i.e, the first three of the eight 
subjects just mentioned. The knowledge of all the objects of the 
Empirical World (sarva-jnatd) is that which leads the Hmayanist 
Saint to temporary pacification (but not to the final Nirvana). 2 The 
Omniscience in regard of the Paths to Salvation (marga-jnata) en- 
ables the Bodhisattvas to act for the weal of the living beings. The 
special Omniscience which is peculiar only to the Buddha ( sarva - 
nkdra-jnata) is the knowledge of all the aspects of existence as 
being devoid of an independent separate reality and as not being 
liable to origination, from the standpoint of the Absolute. Being 
endowed with this Omniscience, the Buddhas are able to expound the 
Doctrine ( a to turn the Wheel of the Doctrine ”), as the antidote 


The 7th and last variety of the Culminating Stages is identical with the 
final momentary intuition. Cf, below. 

2 Cf. above, p. 28. In the Skabs-brgyad-ka of Jam~yan-£ad-pa we have, in 
connexion with the explanation of this line, a short, but very clear and thorough 
investigation of NirvSija from the standpoint of the four Buddhist Schools, each of 
them taken separately. It will be made the subject of a special study. 
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against the incorrect behaviour of the living beings. 1 The Climax 
of Wisdom, as manifesting itself in these three forms of Omniscience 
is glorified as the “ mother ” (matr = yum) of the Sravakas (and the 
Pratyekabuddhas), the Bodhisattvas and the Buddha. In the Com- 
mentaries we have moreover the three kinds of Omniscience spoken 
of separately as the "three mothers” ( yum gsum),— of the Hlnaya- 
nist Saints, the Bodhisattvas and the Buddha respectively. The 
name of “ mother ** is given to the three kinds of Wisdom, because 
each of them is like a mother that aids her child (i.e. the Hinaya- 
nist or Mahayanist Saint) in the realization of the desired aim, and 
a mother that fosters the virtuous elements in the spiritual streams 
of these Saints. 2 We must here once more point to the fact that 
the term prajfia-pdramita signifies not only the Climax of Wisdom 
as the result of the saintly Path, but the Path itself as well. In 
this very sense we have the term matr = yum here, viz. as the 
wisdom, the intuition which leads to the realization of the ultimate 
aim. It is thus (if we exclude the special Omniscience of the Bud- 
dha which is the result), another synonym of mdrga — the Path. 3 
The three kinds of Omniscience, accordingly, represent the Paths 
of the three kinds of Saints, and their result. 

We must however remark that the Abhisamaydlamkdra is a 
treatise exclusively Mahayanistic. The Paths of the &ravaka and 
the Pratyekabuddha form a part of its subject matter, but only as 

1 SphutSrthS, Aga ed. 3 b. 4, 5.— Cf. Skabs. I. 65 b. 5—6. — dgos-pa gdul-bya 
hon-mons-pa-la spyod-pa brgyad-khri-bii-stoh fydul-bafyi ched-du hbras-bu ghen-po rah 
rah-gi blo-dah-htsham-pahi chos-kyi phuh-po brgyad-khri-Mi-stoh-gi hkhor-lo brjod-bya 
ma-lus-pa imam-pa thams-cad-pa l\,di bskor-p ahi-phyir. — In order to suppress the 
sinful conduct of the converts, of which there are 84,000 varieties, the Buddhas 
swing the Wheel of the Doctrine in all its parts. This Doctrine is divided into 
84,000 varieties representing the antidote of the different forms of sinful conduct 
just mentioned. It is expounded in conformity with the intellectual faculty of 
each of the converts separately. Cf. Abh. ko6a, I. 26 — carita~pratipak$as tu dharma - 
skandho ’nuvai'iiitafy, 

2 Skabs. I. 35 a. 4—5, as a quotation from tbe ^uddhimatl and the Nirvi- 
kalpa-stotra. 

8 Skabs. I. 36 a. 5. — yum dan mkhyen-pa dan lam dan mhon-rtogs Mi don-gcig. 

Acta orientalia. XI. " 5 
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far as they have to be cognized by the Mah&yfinist Saint The 
latter, in order to attain the special forms of knowledge peculiar 
to him, must first become possessed of the intuition that is common 
to the “ intermediate individual n (i.e. the HlnaySnist Saint ), 1 viz. 
that of the four Truths of the Saint and their sixteen aspects, 
Evanescence, &c,, referring to the Omniscience in regard of the 
Empirical World. After that he becomes able to secure the Omni- 
science in regard of the Path, and, finally, — the special Omniscience 
of the Buddha . 2 

Now, in what manner has the contents of the PrajnU-paramita 
been summarized in the eight Chapters of the Abhisamaydlarrikdra ? 
We shall give later on a table showing the full concordance of the 
subjects of the Prajna-pSlramita Sutras with the topics of the Abhi - 
samayala?nkdra. This table will clearly show why the author of 
the Abhisamaydlaiyikdra has adopted such an order of exposition 
and no other. A careful reader will see that in many places the 
Abhisamaydlarrikdra uses even the same words and expressions as 
the corresponding passages of the Sutras . 3 Many verses of the 
Abhisamayalamkdra are nothing but a summary of the contents of 
such passages, and are often quite unintelligible for one who is 
not acquainted with the contents of the Sutras . 4 In Haribhadra’s 
Abhisamayalaipkfxra-dlokd we read that first of all the Bodhisattva 

1 C f. above, p. 14. 

2 Cf. Skabs. I. 33 b. 4—5. (M non-rtogs-rgyan) theg-chen thun-moii-ma-yin-palii 
hdan-bcos yin-pahi -phyir, and Ibid. 36 a. 6~b. 1. slcyes-bu chen-pohi lam rgyud-la 
tky e-ha-la gii-iet-lcyi mi-rtag-sogg hen-drug- gis hgdus-pahi hbrin-dah-thun-mon-bahi 
lam bio shy on stion-du hgro dgos-pas dah-por gzi-ses dan de-nas lam-ies de-nas rnam- 
mlchyen-la bstod-pafyi-phyir. 

2 Compare for instance A^ta^Hhasrika (Ed. RSjendralal Mitra, 189. 18—20.— 
id Jchalu ptmar iyairi Bhagavan prajna-pdramitci nd ’pare tire na pare tire napy 
uhhayam ant arena viprakftd sthitd , and AbhisamayalaipkSra III. 1. nd ’ 'pare na pare 
lire nd ' ntarale tayoh athitd. 

4 Cf. Abhisamay5laipkara IV. 2— 5.— Enumeration of the 173 aspects {dlcdra) 
of the three forms of Omniscience, V. 1.— svapna’ntare ’pi svapnabha-sarva-dharme- 
kfanddikarn | mUrdham prdptasya yogasya Ungam dvadatadfui matam. — Of the twelve 
ingas only the first is indicated. 
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striving for Buddhahood must become fully acquainted with all the 
forms of meditation, &c., which are indispensable for the attainment 
of the special Omniscience of the Buddha ( sarva-akarci-jfiata ). The 
Chapter which is dedicated to these subjects is called by the name 
of the result, i.e. “the Chapter on the Special Omniscience of the 
Buddha.” Now the latter cannot be attained without a full know- 
ledge of all the different Paths, including that of the Sravakas, &c. 
Therefore, next comes the demonstration of (the elements charac- 
terizing) the Omniscience in regard of the Path ( marga-jftata ). 
Then, as this knowledge of the different Paths itself requires a 
preceding knowledge of the true essence of all the objects of the 
Empirical World (sarva-jnata), the student of the Prajna-paramita 
is made acquainted with the elements constituting this knowledge. 
Thereafter, when the three forms of Omniscience are thus presented 
before the student, the latter must receive the teaching about the 
practical process of realization of them, viz. the Path proper, or 
otherwise the contemplation of all the (173) aspects ( akara ) of the 
three kinds of Omniscience. Then comes the demonstration of the 
culminating points of the Bodhisattva’s intuition on the Path ( murdha - 
abhiscimaya ), the instructions for a progressive contemplation of the 
elements constituting the Path ( anitpurva-abhisamciya ), the teaching 
about the final, momentary intuition ( eka-ksana-abh’sambodka ), and, 
last of all, the realization, at the second moment, of the Cosmical 
Body of the Buddha, 1 The mutual relation between the eight sub- 


1 Cf. Abhis. Sloka, MS. 16 b. 8— 17 a. 5. — tatra buddhata-arthino bodkisattvasya 
cittotpddddi-sarva-akdra-parijndndya adau phala-nirdeicna sarm-akara-jnatd kaihitd | 
s a na vina h'd^aka-mdrgddi-parijfidnena iti tad ami marga-jnata | sd } pi na sarva-vastu- 
parignanarri antarepa iti tadanantaram sarva-juata | tatal.i sarvathd evam-prapta-tri- 
xarvajfiatd vaSitartham puna\ sarva-dkdva-mdrga-vastugndna-prakdra-samgrahena tri - 
sarvagfiatd-bhdvanayd adhigamam sarva-akara-ablusambodham | vUe?a-mdi'gexia pra- 
kar?a-paryanta-adhigama-labhan murdhdbhisamayam dsadya vyasta-samasta-bhedena 
vibhdvitdn arthan praguij&krtya nUcaydya saksdtharoti iti viditvd anupurva- abhis ama- 
yarri | punar api svabh yasti-karari dya vihhavita-ckakzana-abhisambodha-anantara'ni 
dmtiye lc$ane dharma-kdya-abhisambodkam aviparUam adhigacchati iti samdsato ’std- 
bhisamayali prajndpdramitdydm pipdarthaJjt. 


5 * 
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jects of tlie Abhisamayalaipkdra is demonstrated in the two summary 
verses at the end of the whole work (laksanam tat-prayogas tat- 
prakarsas tad-anuhrcimaJi , &c.). Accordingly; first of all we have 
the three kinds of Omniscience and the factors for their attainment 
demonstrated as the essential nature (laksana) of Prajna-p&ramita. 
Then we have the four methods relating to the practical process 
of attainment; the Path; i. e. the course of transic meditation by 
means of which the three forms of Omniscience are realized by the 
Bodhisattva within his own stream of elements. We here have: — 

1) The full intuition of all the aspects (of the three kinds of 
Omniscience — sarva-Qkara-ahhiscimbodhd ). — In the first three chapters 
we had the said three forms o£ Omniscience demonstrated separately 
as the objects of study ; analysis; and meditation. The aim of the 
first three chapters is to show the essence and the characteristic 
features of the three kinds of Omniscience and the factors for their 
attainment. 

The fourth chapter (expounding the fourth subject) has for its 
subject-matter likewise these same three forms of Omniscience; but 
the order of exposition and the aim are different. Here the Path 
of the Bodhisattva; his process of Illumination; is made the principal 
subject-matter. Now, as the Bodhisattva on his Path brings about 
the realization of all the three kinds of Omniscience; he must con- 
template all the aspects of them taken together; in order that he 
might be able to dominate them completely. 1 It is not sufficient 
to know the characteristic features of the three kinds of Omniscience; 
one must come oneself to master them completely and realize them 
within one’s own stream of elements. The aim of the fourth chapter 
is to show how the said aspects ( akara ) are all of them to be 
practically contemplated and realized through the joint agency of 
perfect mind-concentration ( iamatha ) and transcendental analysis 
( vipokyana ). In this practical process two main points are taken 


1 Abbis. Sloka, MS. 19 b. 4—6. — partjnata-trisarvajnata-va^itarthaTnypunali sar - 
na-akara*marga-va8tu-jfiana-])rakara-8amgrahena tri*s ai'vajnat am bhavayati. 
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into consideration; viz. the points to be shunned (as the views main- 
taining the reality of separate entities; &c.), and the antidotes against 
them. These antidotes appear in the form of the 17S aspects relating 
to the three kinds of Omniscience. Such a character of the aspects 
is especially mentioned by Haribhadra in his Commentary. 1 — 

This active character of the process of intuition is not pointed 
to in the first three chapters. There the three kinds of Omniscience 
with their different aspects “appear in a quiescent state/ 5 as the 
mere object presented before the student, over which the latter has 
to exercise his activity. 2 

As a rule, sarva-akara-abMsanibodka appears as the process 
of intuition in its fundamental and general form, representing the 
whole of the Path, beginning with the lowest subdivision of the 
Path of Accumulating Merit. The following three methods, being 
of a more special character, are to be regarded as parts of it. Let 
us now consider these three methods separately: — 

2) The process of Illumination in its culminating 
Stages ( murdha-abliisamaya ). It is considered to relate to the for- 
mer method as an effect to its cause. 3 The process of intuition of 
all the aspects, as we have seen, has for its aim the attainment of 
a dominating position in regard of the three forms of Omniscience 
and their aspects. The chapter demonstrating the culminating Stages 
of the process of Illumination ( 'Murdha-abhisamaya-adhikara ) presents 


1 Ibid., MS. 211a. 9—12. — nityddi-grahaka-mpaksasya pratipak$a-dharmatd- 
svabhavandm anityddy-alambana-prakdrdndm dkdratmna vyavasthana-sdTndnyena la- 
kpanam jneyam, 

2 The whole passage of the Abhis. Sloka concerning the difference between 
the subject of the first three chapters and that of the fourth is as follows 
(MS. 332 a. 15— 332 b. 3 ):—kafy punas tri-sarvajnatdyaJp sarvdkdrdbhisambodhasya 
ca vi6e$ah ? pratiniyata-dkdra-vifayds tisrah sarvajnata yathoJctena cikdra-pratiniya- 
mena. samasta-dkdra-vifayas tu sarvd7cdrabhisam7>odha iti Jcecit. Idksanikam tri-savva - 
jnata-vyavasthanam prayogikas tu sarvakdrabhisambodha ity anye. vipak$a-pratipak$a- 
vyavasthdna-prabhmitah savvakavabhisambodhah. tisralp sarvajnatas tu na cai’vam 
prakpti-Sdnta-dkdratvdd ity apare. 

3 Rtogs-dkabi-snan-ba, of Mkhas-grub. 220 b. 2—4. 
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before ns the moments of the Path when the dominating position 
in its different forms is attained. Thus, on the Path of Accumu- 
lating Merit, the general idea of the monistic Absolute is contem- 
plated by the Bodhisattya. As the first result of this contemplation, 
on the Degree of Heat of the Path of Training, we have u the light 
of intuition which reveals to the Bodhisattya, though but slightly, 
the principle of the monistic Absolute.” 1 The Degree of Heat 
( usmagata ) accordingly appears as the first resulting or culminating 
moment. At the same time the further contemplation is going on 
in its turn, and comes to its culminating point on the Degree of 
the Climax ( murdJiagata :). So we have, in a similar manner, the 
subsequent forms of contemplation bringing forth their result, their 
culminating moments on the remaining two Degrees of the Path of 
Training, on the Path of Illumination and of Concentrated Contem- 
plation. At the end of the Path we have the highest and ultimate 
culminating point, — the moment directly preceding the attainment 
of Buddhahood,— “ the unimpeded stage of transic meditation, 
conducive to the special Omniscience of the Buddha in regard of 
all the aspects of existence.” 2 

3) The Progressive Process of Intuition ( anupurva-ahhi - 
samaya). As we have seen, the intuition of all the aspects of the 
three kinds of Omniscience (sarva-akara-alhisambodha) is to be 
understood as the Path in general, the contemplation and cognition 
of all the 173 aspects of the three kinds of Omniscience taken 
together (sarva-ak&ra-marga-vastu-jn Qna-yrakara-sarjfigrahena trisarva - 
jnat&'ili&vanay& adhigamafi ). Now, in order to obtain a thorough 
knowledge of the said aspects, to fix them firmly in the mind, it 
is necessary to contemplate them separately in a gradual order 
( [amtpurvi ). When one fixes in the mind one single aspect, it is 
impossible to do the same in an equal manner with regard to all 
the other aspects simultaneously. Therefore it is necessary to take 

1 Cf. above, p. 35. 

* V. 38 . — buddhatvapter anantaraJt | anantaryasamadhih sa sarvakarajfiata 

ca tat. 
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the aspects one by one in a gradual succession, and meditate on 
them. In such a manner all the aspects will definitely and distinctly 
appear as objects of the mind. 1 

Each of the first four divisions of the Path (i.e. the Paths of 
Accumulating Merit, Training, Illumination, and Concentrated Con- 
templation) contains the elements of the Progressive Process of 
Illumination. The subjects cognized in a general and summary 
form on the lowest degrees of the Path of Accumulating Merit, are 
again contemplated and thoroughly mastered on the higher degrees 
of that Path. The same takes place on the Path of Training, and 
so on. In a definite and essential form the Progressive Process of 
Illumination begins with the degree of Heat of the Path of Training, 
where, as we know, the first positive result of the Bodhisattva’s 
yoga is attained. 2 

For the greater part, the Progressive Process of Illumination 
is to be regarded as peculiar to those parts of the Path which 
represent the cognition after the termination of the concentrated 
trance (prstha-labdha-j fiance)* 

4) The final momentary intuition ( eka~Jcsana~abhisambodha ) 
) After the aspects of Omniscience are thus contemplated in a gradual 

order and thoroughly cognized, the result of this cognition 4 makes 
\ itself known at the very end of the Path, when all the aspects 

become directly intuited in one single moment. This is to be 
regarded as the termination (nistha) of the whole process, which is 
identical with “the highest culminating point of the Path,” directly 
preceding the attainment of Buddliahood. — 

. These are in short the four practical methods which appear 

as the component parts of the Path. The first division of the latter, 
the Path of Accumulating Merit, contains the elements of the first 
and the third methods, the subsequent Paths include the second 

^ 1 Rnam-b&ad, 41 a. 6— lb. 2. 2 Gser. I. 86 a. 2—3. 3 Ibid. 81 b. 4. 

4 In the Commentaries, anupUrva-abhisamaya, is characterized as the process 
for the attainment of a firm position in regard of all the aspects, and eka-k$ana- 
* abhUarnbodha is its result. 
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(murdha-abhisamaya) as well, and the fourth is restricted to the 
final moment of the Path. As the ultimate result we have the 
realization of the Cosmical Body of the Buddha. — 

The second verse of the conclusion gives us a more simple 
and brief summary of the whole work: — 

visayas tritayo hetuh prayogai caturtitmaJcah 
dharma-Mya-phalam Jcarme’ ty any as tredhcLrtha-samgrahali. 

The aim or the object of action ( pravrtti-visaya ) is of three 
kinds, viz. the three forms of Omniscience. Four are the methods, 
the factors or the means for the attainment of that object. 1 The 
result of the action is the full realization of the Cosmical Body. — 
Moreover, besides these eight principal subjects, the contents 
of the Abhisamayalarjfikdra is systematized into 70 topics (artha- 
saptatik — don-bdun-cu ). These are the points which are discussed 
separately in the AbTiisamayalaipkdra , and with which the topics of 
the Prajht-paramita are put in coiTespondence* The whole system 
of the work, including both divisions, that of the eight principal 
subjects and of the 70 topics, appears as follows: — 


Chapter I The Special Omniscience of the Buddha 
{sarva-akara-jnata = rnam-pa-thams-cad-mkhyen-pa-nid 
or rnam-mkhyen). 

The ten elements characterizing the process of attainment of 
this Omniscience: 2 — 

1) The Mahayanistic Creative Mental Effort for En- 
lightenment (bodhi-citta-utp&da — byan-chub-tu sems-bshyed or theg- 
chen sem$-b$kyed ). Kar. I. 18—20. (l) s 


1 Rnam-b&ad, 342 a. 2. 

* rnam-mkhyen mUhon-byed-kyi ckos bcu . Summary Kar. I. 5 , S.—cittotpado 
’vavfidaf ca, &e. 

s The figures in parentheses at the end of each paragraph indicate the topics 
(i.e. each of the 70 topics) in their successive order, independently from the division 
into the eight principal subjects. 
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2) The precepts and instructions which the Bodhisattva 
has to receive "before entering 1 the Path and during the course of 
training on the latter (avavada = gdams-fiag). Kar. I. 20, 21. (2) 

3) The four degrees of the Mahayanistic Path of 
Training, conducive to Illumination (nirmdha~anga = nes-hbyed-yan- 
lag or nirvedha-bhaglya = nes-libyed-cha-mthun ).* The points of 
superiority of them to the corresponding degrees of the Hlnayanistic 
Path of Training, 2 Kar. I. 25-36. (3) 

4) The foundation of the Mahayanistic Activity, the 
fundamental element of Buddhahood or of the saintly lineage (prati- 
p alter adharali prakplistharp gotram = sgrub-palii rten ran-hzin-gnas- 
rigs ) Kar. I. 37, 38. (4) 

5) The sphere of the Mahayanistic Activity or otherwise, 
the objects of meditation on the Path ( alambana — dmigs-pa). Kar. I. 
40, 41. (5) 

6) The final goal of the Mahayanistic Activity ( uddesa 
= ched-du-bya-ba ). Kar. I. 42. (6) 

7) The action of the Mahayanistic Outfit (sainnahaprati- 
patti — go-chahi sgrub-pa or go-sgrub ). 3 Kar. I. 43. (7) 

8) The action ofthe Access (to the Great Vehicle— -prasthdna- 
pratipatti — hjugpal}i sgrubpa ■ or hjug-sgrub). Kar. I. 44, 45. (8) 

9) The action of Accumulation (of the factors conducive 
to Enlightenment — sargbhara-pratipatti — tshogs-kyi sgrubpa or tshogs- 
sgrub ). Kar. I. 46, 47sqq. (9) 

10) The action of the Issue or the termination of the Path 
(i iiryana-pratipatti = nes-Txbyufi-sgrub-pa ). Kar. I. 72, 73. (10) 

1 nirvedha is a synonym of darSana-marga— the Path of Illumination. 

2 Two of these points of superiority are: a) the object meditated upon 
(alambana = dmigs-pa ), and the aspect in which this object is to be contemplated 
and intuited (< akdra = rnam-pa ). The K5rikas I. 27—33 contain an enumeration of 
the objects and aspects corresponding to the four degrees of the Path of Training 
and their subdivisions (inferior, intermediate, and highest) respectively. 

55 This is 1) another synonym for the Path as a whole (cf. above) and 2) the 
first part of it as representing the Path of Accumulating Merit. 
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The four “ actions ” mentioned last represent different aspects 
of the MahayUnistie activity (; pratipatti ). This “ activity ” is another 
synonym of the Path as a whole. 

Chapter IL The Omniscience in regard of the Path 
(marga-jhata = lam-ses-nid or lam-ses). 

The eleven elements characterizing the Omniscience in regard 
of the Path: 1 — 

1) The auxiliary attributes 2 of the Omniscience in regard 
of the Path (margajnatd-angani=lam-§es-kyi yan-lag). Kar. II. 1. (11) 

2) The Omniscience in regard of the Path as the cognition 
of the Path of the Sravakas (sravaka-marga-jfiana-mayl marga- 
jfiatd = fian-thos-kyi lam Ses-pahi lam-ies ). Kar. II. 2. (12) 

3) Ditto as the knowledge of the Path of the Pratyeka- 
buddha ( pratyekabuddha-marga-jftana-mayl marga-jnata =rah-rgyal- 
gyi lam &es-palii lam-§es). Ear. II. 6 ; 7 ? 8. (13) 

4) The Mahay&nistic Path of Illumination endowed with 
exclusive merits ( malianuiarpso dariana-margali = theg-chen mtlioh - 
lam phan-yon-dah-bcas-pa ). Kar. II. 11 — 16. 3 (14) 

5) The functions of the Mahayanistic Path of Con- 
centrated Contemplation (bliavand-marga-karitra==tfieg-chen sgom- 
lam-gyi byed-pa), Kar. II. 17. (15) 

6) The Path of Concentrated Contemplation charac- 
terized by Faith ( adhwiukti-lak$ana-bhavana-marga = mos-pa sgom- 
lam). Kar. IL 18 ; 19. (16) 


1 lam-Aes mUhon-by ed-Jcyi chos bcu-gdg. Summary Kar. I. 7 — 9. 

* These are: 1) The rejection of self-conceit, 2) the Mahayanistic Creative 
Effort, 3) the awakening to life of the element of the saintly lineage {gotra^ cf. 
above, p. 33), 4) the essential character of the Bodhisattva, his non-rejection of the 
Phenomenal World in order to act for the weal of the living beings, and 5) the 
action of converting others. 

3 KSr. II. 12—16 contain an extremely abridged indication of the 16 moments. 
In our edition they are marked by commas. 
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7) The virtues of the Path of Concentrated Contemplation 
extolled, praised, and glorified (stuti-stobha-prasanisali = bstod- 
bkur-bsnags gsum). Kar. II. 20. (17) 

8) The Path of Concentrated Contemplation characterized by 
the convergence of the roots of virtue into component parts 
of Supreme Enlightenment ( parinama = yons-su-bsiio-ba ). Kar. II. 
21-28. (18) 

9) The Path of Concentrated Contemplation characterized by 
the feeling of delight ( anumoda — rjes-su-yi~rah-ba). Kar. II. 
24. 1 (19) 

10) The Path of Concentrated Contemplation as the ultimate 
achievement of the Mahayanist Saint (‘ nirhara-lak§ana-bliavana - 
mai'ga = sgrub-pahi sgom-lam ). Kar. II. 25, (20) 

11) The Path of Concentrated Contemplation as the attainment 
of the full and ultimate purification (yisuddhi-laksana-bhavana- 
murga — mam-dag sgom-lam). K&r. II. 28— 31. (21) 

Chapter III. The Omniscience in regard of the Empirical World 
(sarva~jhata = thams~cad~ses-pa-hid or vastu-jnana=zgzi-ses ). 

The nine elements characterizing the Omniscience in regard 
of the Empirical World: 2 3 — 

1) The Omniscience in regard of the Empirical World, which 
does not relate to Phenomenal Life (bhava-apratisthita-vastu- 
jfiana* = srid-pa-la mi-gnas-pahi gzi-§es). Kar. III. 1. (22) 

2) The Omniscience in regard of the Path, 4 which is not 
attached to the Hxnayanistic Nirvana, owing to the Bodhisattva’s 


1 Cf. above, p. 43. 

2 gii-Ses mtshon-byed-Jcyi cTios dgu. Summary Kar. I. 10, 11. 

3 Kar. I. 10 . — jprajnaya na bhave sthdnam. 

4 The Omniscience in regard of the Emp. World is considered to refer to 
the faculty of understanding of a Hmayanist. The Omniscience governed by 
Commiseration is therefore to be viewed as the Omniscience in regard of the Path 
(Don. lib. 3). 
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Great Commiseration (iama-apratisthita-marga-jftata = zi-ba-la mi- 
gnas-pahi lam-ses). 1 K&r, III. 1. (23) 

3) The Omniscience in regard of the Empirical World, which 
is far from the ultimate result, the Climax of Wisdom (phala- 
bhuta-matur duri-bhuta-vastu-jnana = kbras-y urn-la rih-bahi g£i-§es). 2 
Kar. III. 2 a, b. (24) 

4) The Omniscience in regard of the Empirical World, which 
is near to the ultimate result, i.e. the Climax of Wisdom (phala- 
bhuta-matur asanni-bhuta-vastu-jMna = hbras-yum-la fte-bald g£i~$e$). 3 
Kar. III. 2 e, d. (25) 

5) The Omniscience in regard of the Empirical Woidd peculiar 
to the HlnaySmist, which, being devoid of Commiseration and of 
Analytic Wisdom cognizing the Non-substantiality of all the elements 
of existence, is regarded as a point that is to be shunned by 
the MahaySnist Saint (vipah§a-bhuta-vastu-jfiana — mi-mthun-pliyogs- 
Tcyi gzi-Ses)* Kar. III. 3. (26) 

1 KSr. I. 10. hj'paya, na 6ame sthitih. Cf. Abhis. aloka, MS. 197 b. 12—198 a. 3. 
traiyadhvika-dhaimia-anutpdda-dkcbrexia tulyata-avabodhad yd Srdvakddy-agocaratvena 
vipraJq'fta-rtipa luddha-bodhisattvanam praj iid-pdramitd sa khalu punar na * pare 
saijisdre prajfiaya adtnava-darSanat . na pare tire nirvane krpaya sattva-artha-karandt. 
no? pi samsara-nirvd^am ubhayam antarena vastuno ’sattvan madhye’pi vyavasthita. 
atyamta-vUuddhitvad iti prajfid-karunayofy samyaJc-pratibodhena samsdra-nirvaria- 
ubhaya-upalambha-vigamat. 

* This is the knowledge peculiar to the Hlnayanist Saint. It is devoid of 
Commiseration and of the wisdom cognizing Non-substantiality. Its limits are: 
beginning with the HTnaySnistic Path of Illumination and lasting till the attainment 
of Arh&tship (Don. 11a. 6). Cf. Abhis. alokS, MS. 198 a. 5 — 9. — sarvajHata-adhikarad 
vyatireka- nirde&ena travaJcadlndm adhva-samatd-jnana-abhdvdt samyaJc-prajnd-para- 
mita d&rlbhfttd iti sva- adhigama-matrd praj iid-pdramitd krpd-prajna-vaikalyan nir- 
v&fyc sam»dre va ’vasthita vastv-avastu-upalambhataya iti j Hey am. 

8 This is the knowledge peculiar to the MahaySnist Saint. Abhis. aloka, 
-MS. 198b. 11— W. — bodhUattv&ndifi tii f cchvdsita-bhdva~abhinive6a-bhrdnti~nimittdndm 
r Upad i'sarva -dharma-parij ftanam eva tat-samaid-parijndnam. atas te$am samyag~ 
cUannl'bhdvo ’sya mdtur iti. Notice the expression samata-parijndnam — the cognition 
of the equality, i. e. the ultimate unity of matter and all the other elements of existence. 

4 Abhis. aloka, MS. 199 a, 4—7. — fo'&vakddindm eva mdtur dVri-bhdvena 
anufthdnam pratipaJcfo ’pi san vastii-upalambha-viparydsa-pravyttatvena bodhisattvd - 
nam tyajyatvad <oipak$a iti . 
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6) The Omniscience in regard of the Empirical World possessed 
by the Mahayanist Saint, which, being dominated by Great Commisera- 
tion and the Wisdom cognizing Non-substantiality, represents the 
antidote against the egoistic and incomplete Hlnayanistic knowledge 
( pratipahsa-bliuta-vastu-jnana = gnen-po-phyogs-kyi gzi-ses). 1 Kar. III. 
4-6. (27) 

7) The training (i.e. the process of meditation = yoga ) for 
the attainment of the Omniscience in regard of the Empirical World 
(vastu-jnana-prayoga = g£i~ses-sbyor-ba). Kar. III. 8, 9, 10 a, b. (28) 

8) The object of this meditative training, — the unity (equality) 
of all the elements of existence from the standpoint of the Absolute 
( samata = mfiam-nid). Kar. III. 10 b, c, d. (29) 

9) The Path of Illumination peculiar to all the three Vehicles, 
viewed in the aspect of the Omniscience in regard of the Empirical 
World (darS ana-mar g a — mthoh-lam ). Kar. III. 11—15. (30) 

Chapter IV. The Process of Intuition of all the (173) aspects of 
the three forms of Omniscience ( sarva-akara-abhisambodha = 
rnam-kun-mhon-par-rdzogs-par-rtogs-pa or mam - rdzogs- 

sbyor-ba ). 2 

The 11 elements characterizing this process: 8 — 

1) The 173 aspects of the three forms of Omniscience 
(dJcarct = mam-pa). 4 * Kar. IV. 1—5. (31) 

1 This is simply a synonym of the knowledge of the Mahayanist Saint which 
is near to the attainment of the result (Don. 12 a. 2). 

2 Its synonyms are: — a) the Path of the Bodhisattva {by ah- sema -Jcyi lam), 
b) prajna-paramita in the sense of the Path {lam-Ser-phyin), c) the yoga of the 
MahSyanist Saint ( sems-dpahi rnal-hbyor), d) the training for the attainment of 
the Special Omniscience of the Buddha {rnam-mlchyen-sbyor-ba), e) the training for 
the attainment of the Omniscience in regard of the Path ( lam-Ses-sbyor-ha ) and 
f) the Action of the MahSyanistic Outfit ( go-sgruh ). 

3 rnam-rdzogs sbyor-ba mtshon-pahi chos bcu-gcig. Summary Kir. I. 12, IB. 

4 We have: - a) 27 aspects relating to the Omniscience in regard of the 
Empirical World {gii-Ses-kyi i*nam-pa ner-bdun) of which 12 refer to the first 
3 Truths of the Saint (4 with each of the Truths, separately) and 15— to the Path 
exclusively (Kar. IV. 2); b) 36 aspects relating to the Omniscience in regard of 
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2) The 20 methods of meditative training* ( yrayoga = 
sbyor-ba ). Ear. IV. 8-11. (32) 

3) The 14merits acquired duringthe meditative training 
(guna — yon-tan)} Ear. IV. 12 a, b. (33) 

4) The 46 moral defects which represent the impediments to 
the achievement of the training ( dosa = skyon ). 2 Ear. IV. 12 c ? d. (34) 

5) The characteristic marks of the meditative training 

( laksana = mtshan-Fiid ). s Ear. IV. 13—31. (35) 

6) The “steps conducive to Salvation” = the Path of 
Accumulating Merit ( mok§a-bhagiya — thar-paM cha-mthun). Ear. IV. 
32. (36) 

7) The four degrees of the Path of Training conducive 
to Illumination (nirvedha-bhagiya = nes-bbyed-cha-mthtri ), Ear. IV. 
33—37. (37) 

the Path {lam-ies-kyi mam-pa so-drug) of which 8 refer to the Truth of the Origin 
(of Phenomenal Existence— mmudaya-satya), 7 — to the Path, 5 — to the Truth of 
Phenomenal Existence, and 16 — to the Truth of Extinction, the latter being the 
16 forms of Non-substantiality ( Sunyatd ) (K5r. IV. 3); c) the 110 aspects relating to 
the Omniscience of the Buddha ( rnam-mkhyen-gyi rnam-pa brgya-rtsa-bcu) of which 
37 are the so-called 37 Characteristics of Enlightenment (bodhipakfika dharmoh) as 
possessed by the Buddha, the Bodhisattvas and the JSravakas; the 34 aspects relating 
to the Buddha and the Bodhisattvas, including the 3 Gates of Liberation (trziyi 
mmokfa-mulchani), the 8 degrees of Liberation from Materiality (a$tau vimok$ah), 
the 9 degrees corresponding to the 4 degrees of mystic absorption (dhyana) i the 
4 planes of the Immaterial Sphere ( arUpya-mmapatti ) and the Cessation Trance 
( niradha-mmdpatti ), the 4 forms of Perseverance (k#anti) of the Path of Illumination 
and the 10 Transcendental Virtues ( pdramitd ), and the 39 special aspects of the 
Buddha and his Omniscience (including the 10 Powers, the 4 kinds of Intrepidity, &c.). 

1 Enumerated in the Abhis. Sloka. 2 Ditto. 

3 There are altogether 91 such characteristic marks, viz. the 48 varieties of 
knowledge which characterize the Path and refer to the 3 forms of Omniscience 
(a$(a~ catvaHmSaj-jFiana-lakfayiani — tes-mtshan Ze-brgyad. IvSr. IV. 14-22), the 
16 points of superiority of the MahSySnistic Path, put in correspondence with the 
16 moments of the Path of Illumination (jodata vi4e§a~lak$a ndni — khyad-mtshan 
bcu-drug , K&r. IV. 23—26), the 11 characteristics of the Bodhisattva’s activity on the 
Path (ekadasa kdritra-lak^andni — byed-pahi mtshan-nid bcu-gcig , KSr. IV. 27, 28), and 
the 16 varieties of the essence of the Bodhisattva’s training, as the part characterized 
i$o$aw svabhava-lakfapani =- m-bo-nid-mt&han bcu-drug , KSr. IV. 29-31). 
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8) The Congregation of the Bodhisattvas who have 
attained the Irretrievable State ( saiksa-avaivartika-bodhisattva - 
sangha = slob-pa p hyir-mi-ldog-pah i byah-sems-kyi dge-lidun ), Kar. IV. 
38P (38) 

9) The process of intuiting the ultimate identity of the 
Phenomenal World and Nirvana (bhava-santi-samatd-prayoga = 
srid zi mnam-Tdd-kyi sbyor-ba)* Kar. IV. 60. (39) 

10) The purification of the Bodhisattva’s sphere of future 
activity (as a Buddha; ksetra-suddlii-pro.yoga = zin dag sbyor-ba ). 3 
Kar. IV. 61. (40) 

11) The action of the Bodhisattva on the three last Stages, 
skilful and free from e f for t (upaya-kauiala-prayoga — thabs-mkhas 
sbyor-ba ). Kar. IV. 62, 63. (41) 

Chapter V. The Process of Illumination in its Culminating Stages 
(murdha-abhisamaya = rtse-mohi mhon-rtogs or rtse-sbyor). 

The eight elements characterizing the Culminating Process :* — 

1) The 12 Characteristic Marks of the meditative trance 
on the Degree of Heat ( linga = rtags ) or the Culminating Process 
on the Degree of Heat (ysmagata-murdlia-prayoga — drod rtse-sbyor ). 5 
Kar. V. 1. (42) 

2) The 16 forms of progress ( vivrddhi = rnam-hyhel) of 
the moral merit of the Bodhisattva abiding on the Degree of the 
Climax or the Culminating Process on the Degree of the Climax 
(- murdhagata-murdha-prayoga = rtse-mold rtse-sbyor). C} Kar. V, 2. (43) 

1 The following KHrikas (IV. 39—54) contain an enumeration of the charac- 
teristic marks (ling a = rtags) of the Bodhisattva who has attained the Irretrievable 
State : a) on the 4 degrees of the Path of Training (20 marks; KSr. IV. 39—45), 
b) on the Path of Illumination (16 marks as corresponding to the 16 moments, 
Kar. IV. 46—51), and c) on the Path of Concentrated Contemplation (Kar. IV. 52—54). 

2 Is peculiar to the three last Stages (Don. 20 b. 3. — dbye-na-dag-sa-gsum ye-Ses 

gsiim). 3 Cf. the preceding note. 

4 rtse-sbyor mtshon-jpahi chos brgyad. Summary Kar. I. 14— 16 a. 

5 The 12 Ungas are enumerated in the Abhis. ElokS, MS. 332 b. 7— 337 b. 14. 

0 Enumerated in the Abhis. aloks, MS. 338 a. 3-343 b. 7. 
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3) The attainment of a firm position (nirucllii = br tan-pa) 
in regard of the Bodhisattva’s concentrated analysis, or the 
Culminating Process on the Degree of Steadfastness ( ksanti - 
gata~murdha~prayoga = bzod-pahi rtse-sbyor ). 1 K&r. V. 3, (44) 

4) The complete stabilization of the mind (citta-samsthiti = 
sems kun-tu-gnas-pa), or the Culminating Process on the Degree of 
Highest Mundane Virtues (laukika~agra-dharma-murdha~prayoga = 
chos-mchog-rtse-sbyor). K&r. V. 4. (45) 

5) The Culminating Process on the Path of Illumina- 
tion as the antidote against the incorrect views which are to be 
extirpated by means of the direct intuition of the Truth 2 ( darSana - 
mtirga-murdha-prayoga = mthofi-lam-rtse-sbyoi '). K&r. V. 5—22. (46) 

6) The Culminating Process on the Path of Concen- 
trated Contemplation as the antidote against the views which 
are to be removed by means of intense concentration 3 4 ( bhavana - 
mtirga-murdha-prayoga — sgom-lam-rtse-sbyor ). Kar. V. 24-34. (47) 

7) The Culminating Process at the final moment of 
the Path. The Stage of Concentrated Trance which is directly 
followed by the attainment of Buddhahood ( anantarya-samadhi — 
bar-chad-m&d-paJii tirVne-hdzin or tinantary a-murdha-prayoga — bar- 
chad-med-pahi rtse-sbyor). A Kar. V. 37-39 a ; b, c. (48) 

8) The 16 incorrect views (vipratipatti = loq-sqrub). 
Kar. V. 39 d 5 -42. (49) 


1 Abhis. SlokS, MS. 344 b. 6— 10.— amyag-upaya-kau&ala-balena evani nirvi- 
kalpa-adhigama-avasthayam mahakaru\i adi-mmmukhvkaraqa-bhaveha aparityakta- 
aattva-artha-lakvand yathokta-sarvaJcarajttatadi-tvi-sarva-jnatd-dharmanam anuttard 
paripUrir nirUdhir itu 

8 dwti-heya — mthon-span. 

3 bhavand-heya ~ sgom-span. 

4 Is synonymous with eka~kfana-abhi*ambodha. (Don. 23 b. 2 .skad-cig-mafyi 
*byor-ba dan rgyun-mthafyi ye-Se* dan bar-chad-med-pahi rtse-sbyov gsum don-gcig .) 
Abhis, alokS, MS. 373 a. — b'uddhatva-prdpter yah, purvarn anantarafy samadhih so’tra 
dnantarya-samadhih . 

h Beginning with : j a Ip dj alpi~pravddinam. 
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Chapter VI. The Intuition of the Bodhisattva viewed as a 
progressive process (a nupurva-abhisamaya = mthar-gyis- 
pahi-mhon-rtogs or mthar-gyis-sbyor-ba). 

The 13 elements characterizing this process: 1 — 

1—6) The six Transcendental Virtues ( sat pdramitdh = pliar- 
phyin drug), (50—55) 

7-12) The six forms of mindfulness (anusmrti) concentrated upon: — 
a) The Buddha (buddha-anusniTti—sahs-rgyas-rjes-su-dran-pa), (56) 
h) The Doctrine ( dharma-anusmrti = chos-rjes-su-dran-pd). (57) 

c) The Congregation ( sangha-anusmrti = dge-fydun-rjes-su-dran- 
pa ). (58) 

d) Morality (§ila- anusmrti = tshul-khrim$-rjes-$u-dran-p a). (59) 

e) Resignation (tyaga- anusmrti = gtoh-ba-rjes-su-dran-pa). (60) 

f) The Tutelary Deity (dev ata- anusmrti = llia-bla-ma-rjes-su- 
dran-pa . (61) 

13) The cognition of the essence of Matter and all other elements 
of existence as being the negation of every separate entity (rupadi- 
sarva-dharma-abhciva-svabhtiva-avabodha = gzugs-la sogs-pahi chos 
thams-cad diios-po-med-palii ?io-bo-fiid-du khofi-du-chud-pa). (62) 

Chapter VII. The Final Momentary Intuition (eka-ksana- 
abhisambodha = skad-cig-ma gcig-pahi mhon-par-rdzogs-par 
by ah- chub-pa or skad-cig-mahi sbyor-ba). 

The four varieties of this intuition: 2 — 

1) The momentary intuition' of the undefiled elements (anasmva- 
dharma ) which have not yet attained complete maturity 
(avipaka-avasthaydm eka-lcsana-abliisambodha — rnam-par-smin-pa- 
ma-yin-pa\ii skad-cig-maJd sbyor-ba)} Kar. VII. 1 ; 2. (63) 

1 Summary Kar. X. 16. 

2 The difference is here only in name, since the essence of all these forms is one. 
{Don. 23h. 3 .—dbye-na no-bo gcig-la Idog-joa tha-dad-gpa Mi god,) Summary, Kar. 1. 16 c, d. 

3 Cf. Abhis. aloka, MS. 375 b. 2—10 . — samudagartham negate laksa^ena eha- 
h§atya-abhisambodha& caturvidha iti jgrathamam tar at — 

eko bhdvah sarva-bhava-svabhavah sarve bkava eJca-svabhdva era 
elco bhavas tattvato yena dr#{ah sarve bhavas tattvatas tena dr$tdfy 
Acta orientalia. XI. 


6 
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2) The momentary intuition of the undefiled elements which 
have attained complete maturity (vipOka-avastMyam eka-ksaiia* 
ahhisaiiibodlia = rnam-par-smin-pahi skad-cig-mcthi sbyor-ba). 1 Kai\ 
VII. 3. (64) 

3) The momentary intuition of the unreality of the separate 
entities and their essences (alakmnatva-ekaJisana-abliisambodha — 
mtshan-fiid-med-palji skad-cig-mald sbyor~ba). 2 Kar. VII. 4. (65) 

iti nydyan na kevalam hahuhhir ekasya samgraho 9 pi tv eka-ksaijia-danadi-juantna 
dlambyamdnena axiagata-pratiniyata-vaaiu-grahaua-mparydsa-rupcna andsrava-dand - 
dy~ cixlty-cinu vya njana- 1 ak$a ndnd rri dharmdndm samgrahena hodhisativasya avabodhad 
avpdka-ands7 , ava-sa7'va-dharma~eka-kfa^a-lak?a?jo bhavaty eka-Jc^ana-abhisambodhah 
prathamah.— It is said: One entity includes the essence of all the other entities, 
and, on the other hand, all entities have but one essence. He who perceives one 
entity from the standpoint of the Absolute, by this same act perceives the Ultimate 
Reality of all the entities. (Indicated in Skabs. I. 52 a. 1, as a quotation from 
Arj-adeva.) — Here is meant not only the comprehension of many entities in one, 
but especially the Bodhisattva’s intuition of the unity of all the undefiled elements, 
beginning with pure charity and ending with the 80 secondary corporeal marks of 
the Buddha. The knowledge cognizing all these elements will be free from the 
error which consists in the perception of the separate reality of all these elements, 
inasmuch as they are merged (in the Unique Absolute). 

1 Ibid. MS. 376 a. 4—11. tad-anu yadd bodhisattvasya pratipak§a-hhdvanayd 
mr?a-vipak$a-apaga mena sakaIa-vya'oaddna-pak$a-vipaJca-dliarmatd-avasthd sarva- 
kalanka-apagamena Aarad-imlu-j yotmd iva sukla-svabhavd jata tadd ekasminn eva 
k#arjt.e vipaka-avasthd prdptd andsrava-sarva-dhm'Tndndm bodhdj jndnam prajna- 
pdramita Uy &vam mpalca-dharmata-avaatha andsrava-sarva-dhai’ma-eka-kxana-ava- 
bodha-la.lc$ano bhavaty eka-Jcfa iia-abwambodho dvitiyah. — The state of complete 
maturity is attained when the Bodhisattva has removed all the elements that are 
to be shunned through the constant concentration upon their antidotes, and has 
brought to full development all the purifying elements. As every kind of defilement 
is here completely removed, this state represents the complement of all the purest 
qualities (which in their immaculate lustre may be) compared to the shining of 
the moon in autumn. At that time (the Bodhisattva) cognizes in one single 
moment all the undefiled elements and attains the Climax of Wisdom. This his 
cognition will be the momentary intuition of the undefiled elements in the state 
of complete maturity. 

2 Ibid. MS. 376 a. 13— 1). 4. — tad~anu pBrvaip avapnopama-sarva-dharma-abhydse- 
na samhkdra-dvayam anubhUya adh igama-avasthdya m svapna-svabhavetju sarva-dhar- 
me$u tipcuid na-skandhadif u sthitvd ddnddi-$at-pdramitd-pratipattyd danadi-rttpa-niru- 
patia-dkdrena alak$andJi sarva-dharmd iti sarnMi\m-vyataddna-rupaiidm dliarmaiiidm 
tkenaiva kpayena alak?anatmm jdnati ity wain a 1 dkx a ij a-sarva-dhai'ma- eka-h$a n a- 
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4) The momentary intuition of the pure monistic principle 
or of Non -duality (advayct-eka-ksana-abhisambodha = gfiis-su-med- 
pahi $kad-cig-maljii sbyor-ba ), 1 Ivar. VII. 5. (66) 

Chapter VIII. The Cosmieai Body of the Buddha as the 
Ultimate Result of the Path (dharma-kaya — chos-sku). 

The five characteristic elements of Buddhahood: 2 — 

1) The Body of Absolute Existence or the Ultimate Essence 
of all the elements (svabhdva-kdyct = no-bo-fiidsku). 3 Ear. VIII. 1. (67) 

2) The Body of Absolute Wisdom or the Spiritual Cosmieai 
Body ( jnana-dharma-kaya — ye-ses-clios-sku ). 4 Kar. VIII. 2—6. (68) 

laksano bhamty eka-k$arj a-abhisam hodhas trtiyah . — This form of momentary intuition 
represents the state when, in the process of contemplation of all the elements as 
illusionary (lit. as resembling visions in a dream), the Bodhisattva feels that he has 
brought to full accomplishment the two forms of Accumulation of Merit and, in 
practising the six Transcendental Virtues, has a firm conviction that all the elements, 
as the five groups influenced by defiling agencies, &c., are but like mere visions in 
a dream. In investigating the character of Transcendental Charity, &c., he comes, 
in one single moment to the cognition that all the elements, the defiling as well 
as the purifying, are devoid of a separate essence of their own. 

1 Ibid. MS. 376 b. 6—12. — tad-anu dirglia-kala-dmya-pratibhusa-prahaiia- 
abhyasa-svami-bhavad unniUlita-dvaya-pratibhdsa-vasano yada bodhisattvo grdhya - 
grahaka-yogena svapna-grdhyam svapna-darSanam grdhakam neks- ate tada sarve 
’pyevam dharmd dharmata iti dharmanam advayam tattvam ekenaiva k$anena pasyati 
ity emm advaya-lak$ana-8arva-dharma-eka-k$a)}a-lak$ano bhamty eka-k$ ana-abhi- 
sambodhaS caiurihah . — This form of momentary intuition represents the state when 
the Bodhisattva, having during a long period of time made it his habit to negate 
the double aspect of the elements (as subjective and objective), has this double 
representation completely removed. Even when dreaming, he does not perceive 
that which appears to him in the dream as an object and his own vision of it as 
subjective, but has in one single moment the direct intuition of the unique essence 
of all the elements. 

2 Summary KSr. I. 17. 

3 Is defined as the Ultimate Absolute Essence which is completely pure by 
itself and free from every kind of occasional defilement (Don. 25 a. 2. raii-bHn- 
gyis dag-pa dan glo-bur-gyi dri-mas dag-pa gfiis dah-ldan-pahi dbyins miliar -thug'), 
Cf. my Translation of Uttaratantra, p. 123, notes 2 and 3. 

4 Is a synonym of sarua-dkdra-jnatd . 

6 * 



84 


E. Obermiller. 


3) The Body of Bliss (. sambhoga-kaya = lohs-sku). 1 Kar. VIII. 
12. (69) 

4) The Apparitional Body ( nirmana-haya = sprul-sku). 
Kar. VIII. 38. (TO) 

5) The 27 forms of Activity of the Cosmical Body 
(karitra = phr in-las). Kar. VIII. 34—40. (70a) 

In close connexion with these 70 topics we have in the 
Abhisamayalaipkara some verses which contain exeonrses on special 
subjects. In Chapter I, Karikas 23 and 24 indicate the 20 varieties 
of the Congregation of Saints, 2 in connexion with the instructions 
(avav&da) about the three Jewels, i.e. the Buddha, the Doctrine, and 
the Congregation. Then, in the same Chapter, Karikas 48—70 contain 
an enumeration of the appliances [pariharman = yohs-su-sbyoh-ba) 
for the attainment of the ten Stages of the Bodhisattva in gradual 
order. This refers to the Action of Accumulation ( sambhara-pratipatti 
— tshogs-sgrub ), viz. the Accumulation of the virtuous elements on 
the ten Stages ( daSa-bhumi-sanibhara ). Karika I. 71 refers to the 
Accumulation of the antidotes ( pratipaJcsa^saiiibliara ) against 
the imputations of the separate reality of subject and object (grahya- 
gr&haha-vikalpa ), 

In Chapter II, Karikas 3 and 4 contain an indication of the 
characteristic features of the four Degrees of the Path of Training 
(mrvedh a-b h&glya) as preceding the Bodhisattva’s knowledge of the 
Sravaka’s Path. Karikas II. 9, 10 refer to the same four Degrees 
as preceding the full knowledge of the Path of the Pratyekabuddha. 
Finally, Karikas II. 26, 27 contain an indication of the favourable and 
unfavourable conditions for the Path of Concentrated Contemplation. 

In Chapter IV, Karikas 6 and 7 represent an excourse referring 
to the conditions for being a worthy hearer of the Prajna- 

1 The following Karikas (VIII. 13 32) contain an enumeration of the 32 princi- 
pal and the 80 secondary marks of the Buddha’s Body. Cf. above, p. 47. 

* dgt-hdun ni~6u. These 20 varieties are briefly indicated by Haribhadra in 
his Abhis.ElokS, MS. 33 b. sqq. 4.— -Special manuals devoted to the subject are contained 
in the earlier and later Tibetan literature and studied in the monastic schools. 
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paramita Doctrine and for apprehending and retaining it in memory. 1 
Karikas IV. 55-59 contain an exceedingly difficult discussion con- 
cerning the attainment of Enlightenment by means of the Path of 
Concentrated Contemplation, the matter being viewed from the 
standpoint of the Absolute and the Empirical Reality. 

In Chapter V, Karika 23 refers to the “Meditation of the 
Gaping Lion,” 2 during which the twelve-membered formula of 
evolution 3 is contemplated in the direct and the reverse order 
( anuloma-viloma ). Karikas V. 35 and 36 represent a conclusion to 
the subject of “ the removal of the imputations on the Path of 
Concentrated Contemplation.” 

And finally, in Chapter VIII, we have the following excourses: — 

Kar. VIII. 7 is a comparison of the undefiled vision ( arana - 
drsti — fton-mons-med-pahi lta~bct) of the Sravaka with that of the 
Buddha. Kar. VIII. 8 refers to the Wisdom of the Buddha which is 
a result of his previous vows (pranidhi~jnana = smon-nas-mk1iy eii-pa). 
The following Karikas (VIII. 9, 10, 11) have for their subject-matter 
the omnipresent and etexmal character of the Buddha. 4 

V. THE CONCORDANCE OF THE DEGREES OF THE PATH 
WITH THE SUBJECTS OF THE ABHISAMA YALAMKARA . 

After this summary of the contents of the Abhisamaycdaiiikara, 
of its eight principal subjects and 70 topics, we shall now see how 
these agree with the Teaching of the Path, and lio,w they are to 
be arranged in accordance with the latter. We must once more 


1 Abhis, Sloka, MS. 220 b. 3—4. — mH$ta-prayogair akard bhdvayitavyds te ca 
prayoktdram vind kathayitum aSalcya iti wavaiiadi-bhajana-prayokbarain nirdUann 
aha. — The (173) aspects of the three kinds of Omniscience are to be meditated upon 
by means of special methods (i.e. the 20 prayogas indicated in the following* 
Karikas). It is not however possible to speak of these methods without having 
given a characteristic of the meditator as a worthy hearer, &e. 

2 simha-vijrmbhita-samddhi ~ seh-ge mam-par-bsgyihs-pahi tih-he-kdzin. 

3 dvadaSanga-pratitya-samutpada = rten-hbrel yan-lag bcu-gnis. 

4 Compare Uttaratantra, Translation, 255 sqq. and 267 sqq. 
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point to the fact that the order in which the subject-matter is 
treated in the Abhisamaydlaijikara corresponds to that of the Prajna- 
paramita-sutras , and that, owing to this, the constituent parts of 
the Path are discussed repeatedly from different points of view. 
Now, if we take the topies of the Abhisamayalairikdra in strict 
accordance with the Mahayanistic Path, they will appear in the 
following order: — 

1) The Bodhisattva makes first of all his Creative Effort for 
Enlightenment, i.e. the first three forms of it 1 (Kar. L 18 ; 19.) 

2) By receiving and fulfilling the Mahayanistic instructions (avci- 
v&da ), lie becomes trained in the ordinary Path of Accumulating Merit. 2 

3) He brings about the realization of the steps conducive to 
Salvation == the Path of Accumulating Merit as mentioned in 
Chapter IV. 32. 3 

4) He receives purification on the Path of Training ( prayoga - 
mctrga = nirvedha-bhagiya = adhimiikti-carya-bhumi ), as discussed 
in Chapter I. 25-36 (the objects 4 and aspects 5 of the four Degrees 
of the Path of Training, &c.), and 43 (the action of the Mahaya- 
nistic Outfit), in Chapter IV, Kar. 35—37 (the concentration upon 
altruistic Activity on the Path of Training), and in Chapter V. 
Kar. 1—4 (the Culminating Process peculiar to each of the four 
Degrees of the Path of Training). 6 

5) Having become possessed of the characteristic marks of 
one who has attained the Irretrievable State (Kar. IV. 39sqq.), 7 he 


1 Gser. I. 35 a. 1, — sems-bskyed dan-po gaum thog-mar byas. There are al- 
together 22 forms of the Creative Effort, the last of which is made on the Stage of 
the Buddha. They are enumerated in the AbhisamaySlaiiikara, Kar. I. 19, 20, in 
the Abhis. aloha, MS. 25 b. 4—27 a. 1, and in the SatiElaijihSra IV. 15—20 and 
Commentary thereon, 

* G-ser. I. 35 a. 1. gdarns-hag-gis tsh ogs-lam-phal-pa sbyans-nas . . . 

8 Ibid, 35 a. 2. skabs bii-pahi thar-pa-cha~mthun hskyed-de . . . 

4 dlambana =~ dmigs-pa. fl alcana =--= mam-pa. 

* Gser. I. 35 a. 2. — de-nas skabs-dah-pohi sbyov-lam go-sgruh skabs Mi-pa 

dan Ina-pa las bstan-pafai sbyor-lam imams shyaiis-te. 

7 avaivartika - 1 ingdni -- phyir-mi-ldog-paJii vtags. 
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-enters the Path of Illumination, as we have it in Chapter II. 
Kar. 11— 16, in Chapter III. Kar. 11 — 15, and in Chapter V. 8—22, 
and removes the imputations that are to be extirpated by means of 
the perception of the Truth. 1 

6) Thereafter follows the Path of Concentrated Contemplation 
according to Chapter II. Kar, 17— 30, Chapter IV. 52 sqq., and 
Chapter V. 26-34, as especially peculiar to the Mahayanist Saint 
(in the sense of being an antidote against realistic imputations). 2 

7) And, finally, he brings to accomplishment the actions of 
Accumulation and of the Issue 3 (Chapter I. 46-73), and comes to 
the final moment of Enlightenment, as we have it in Chapter V. 
37-38, and in Chapter VII. With it ends the Path of Concentrated 
Contemplation; the Bodhisattva attains Buddhahood, and becomes 
possessed of the characteristic features enumerated in Chapter VIII. — 

1 Ibid, de-dag-gis rtags thob-par-byas-nas guis-pa-dan-liia-par bstan-pafyi 
mthoh-lam-gyis mthoh-span-gi-i'nam-rtog-vnarris spans-Sin . . . Cf. also Luu. I. 38 b. 1—2. 
lam-ses-kyi mthon-iam. g&i-Ses-kyi mihon-lam. dhos-bstan. rtse-sbyoj’-gyi mthon-lam- 
rnams mthoh-lam. 

2 Luii. I. 38 b. — lam-Ses-kyi sgom-lam. rtse-sbyorsgom-lam. tshogs dan iies- 
hhyum dan bar-chad-med-palp rtse-sb y or -imams sgom-lam . 

3 sambhdra-pratipatti and niryaria-pratipatti. The connexion of the 4 actions 
( prabipabbi ) with the 5 Paths is as follows: — The Action of the Outfit begins with 
the Path of Accumulating Merit and lasts till the end of the process. The Action 
of Access refers to the Path of Training (and the subsequent Paths). The Action 
of Accumulation, beginning with that of charity and up to that of memory, refers 
to the Degree of Highest Mundane Virtues (and the following Paths). The Action 
of Accumulation relating to the first Stage of the Bodhisattva represents the Path 
of Illumination. The same, as relating to the second and the following Stages, is 
identical with the Path of Concentrated Contemplation. The Action of Accumulating 
of the antidotes is included in both the Paths (of Illumination and Concentrated 
Contemplation). Finally, the Action of the Issue is founded upon the Path of Con- 
centrated Contemplation (Abhis. alokS, MS. 63 b . — tatra samndha-prasthdJia-prati - 
patti yathd-samkhyam p dram-par ye na sdk?at-pra yoga-svabkdve sambhdra-adhimukti- 
oaryddihumi-samgrh'ite. sambhara-pratipabbir daydm drabhya dh dr am -paryantena 
sakfdt-prayaga-svabhdva - adhimatra - agi'a-dharma - samgrhUd. prathama-pramudita- 
hhumi-svabhavd sambhara-pratipabbir dariana-mavgatmika . dvitiyddi-bhttmi-svahhdva 
bhdvand-mdrga~8vai*Upd. pratipak$dtmikd sambhara-pratipattir ubhaya-mdrga-gocard. 
nirydya-pvatipattir bhdvdna-mdrga-adhixthana iby Arydsangah. 
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The aspects ( akarct ),* the characteristics ( lak$ana ), 1 * 3 the marks 
(lingo) of the Irretrievable State, the points to be shunned (hey a) 
and the antidotes against them, relating to the Paths of Illumination 
and Concentrated Contemplation, are to be put in connexion with 
these Paths. The points which are common to all the Paths are: 
the Creative Mental Effort for Enlightenment (bodhi-citta-utpada) in 
its different forms, the Fundamental Element of the saintly lineage 
(gotra) which undergoes the process of development, the sphere of 
the MahaySnistic Activity (alambana) } the ultimate aim of the 
latter ( uddeSa ), the merits (gupa) and the defects (do$a) in the 
process of training, 3 and the whole process of Illumination in 
its progressive aspect (< anupurva-abhisamaya ). As regards the 
Sravaka’s Path, or rather the knowledge of it by the Mahayanist 
Saint, we have in the Abhisamayalaipkara the following parts 
referring to it: — 

1) The first 16 aspects relating to the Omniscience in regard 
of the Empirical World (Chapter IV. 2). 4 * 

2) The 37 Characteristics of Enlightenment 6 as included in the 
110 aspects relating to the special Omniscience of the Buddha 
(Chapter IV. 5). 6 

3) The 27 Characteristics referring to the Omniscience in re- 
gard of the Empirical World (Chapter IV. 14-17). 

4) The Path of Training as mentioned indirectly in Chapter III. 8. 7 

5) The Sr&vaka’s Path of Training and of Illumination as 
cognized by the Bodhisattva 8 (Chapter II. Kar. 2-5). 

6) The fer&vakas Path of Illumination indirectly mentioned in 
Chapter III. 9 

1 KSr. IV. 1-5. * Kar. IV. 13-31. 

Kar. IV. 12, 13. Gser. I, 35 a. 4—5. — sems-bskycd rigs gdams-nag dmigs-jpa 

ched-du-bya-ba yon-tan skyon-imams thun-mon-du ci-rigs-par sbyar-ro. 

4 KSr. IV. 2. — catv&rafr pratisatyam. Cf. above, p. 18. 

6 bodhipakfikd dharma 7 } ~ byai\-phyogs-kyi chos. M. Vyutp. §§ 38-44. 

6 sapta-trirp&at. 

7 Lnii. I. 38 a. 4—5, spyod~pa bkag-pahi Sugs-bstan-gyi sbyor-lam, 

* LuA. I. 38 a. nan-thos-kyi sbyor-lam mthon-lam . 

* Ibid, gri-ks-hyi 6ugs-bstan-gyi mthohdam-rnams nan-thos-kyi gU4es-so,~ The 



The Doctrine of Prajna-paramita, &e. 


89 


With reference to the Pratyekabuddha’s Path we have: — 

1) The remaining eleven aspects relating to the Omniscience 
in regard of the Empirical World. 1 

2) The Paths of Training and Illumination of the Pratyeka- 
buddha as cognized by the Mahayanist Saint (Chapter II. Kar. 6—10). 

The topics referring to Buddhahood and the special Omniscience 
of the Buddha are: — The Cosmical Body ( dharma-kaya ; Chapter VIII. 
as a whole) ; the three Ultimate Aims 2 (i uddeSa ; Chapter I. Kar. 42), 
and the last three or two forms of the Creative Mental Effort for 
Enlightenment. 

Thus we have the whole Teaching of the Path and its result 
comprised in the eight Chapters of the AhhisamayalamJcara. It 
is a system exceedingly complicated and elaborate, with numerous 
divisions and cross-divisions. Not a single one of the principal points 
is left undiscussed, but without the knowledge of the concordance 
between the Abhisamayalarrikara and the Prajna-paramita-sutras , 
and without the study of the principal Commentaries, the contents 
of the work and the order adopted in it are sure to remain quite 
incomprehensible. In the present work we have given only the 
main outlines of the subject. A detailed analysis of all the 70 topics 
of the Abliisamayalawikara , their definitions, varieties, &c., will be the 
next task in the process of investigation of the Prajna-paramita. 
Only after that, when each separate subject will have undergone a 

Path of Illumination indicated indirectly, which refers to the Sravaka’s knowledge 
of the Empirical World. 

1 These are: a) the 5 aspects of the Pratyekabuddha's Path of Concentrated 
Contemplation influenced by defiling agencies (i.e. constructive thought) as removing 
the Obscuration of Ignorance of the Pratyekabuddha (zag-bcas sgom-lam Ina ), and 
b) the 6 aspects of the uninfluenced Path of Illumination, which are likewise 
viewed as antidotes against the Obscuration of Ignorance of the Pratyekabuddha 
(; zag-med mthon-lam drug). 

2 These are: a) the Greatness of Intellectual Power through which one is 
superior to all living beings (sarva-sattva-agratci-citta-maliattva = sems-can Jcun-gyi 
mchog-Hid-Jcyi sema-chen-po-ttid-), b) the Greatness in the Removal of the Obscurations 
f prahai^a-mahattva = apoii-ba~chen-po-nid), and c) the Greatness in the Cognition 
of the Truth (adhigama-mahattva = rtogs-p a-chen-po- n id). 
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thorough analysis, it will he possible to undertake a translation of 
the Abhisamayalamktira with the help of the principal Indian and 
Tibetan Commentaries. 

VI. THE AUTHOR OF THE ABHISAMA YALAMKAEA AND 

HIS SYSTEM. 

In the introduction to our translation of the Uttaratantra we 
have devoted a whole chapter to the subject of the authorship of 
the five treatises of Maitreya and have pointed to the fact of their 
having been written from different points of view. We have mentioned 
the Tibetan tradition according to which the Sutralaijikara, Madhy- 
tintavibhanga and DJiarma-dharmata-vibhanga are regarded as be- 
longing to the Yogacara-Vijnanavada school, the Uttaratantra is 
characterized as a M&dhyamika-Pi-asangika work, and the Abhisamaya- 
lamkara is held to be a treatise, the main standpoint of which 
agrees with the views of the Yogae&ra-Madhyamika-Svatantrika 1 
school. Although this cannot be regarded as quite correct from the 
chronological point of view/ it is in any case clear that the Uttara- 
tantra and the Abhisamayalaipkara do not contain the Yogacara 
teachings which characterize the three other works. We have little 
reason to doubt of their having been composed by one author, so similar 
are the topics and so great is the resemblance as regards the form 
and style of the works. The difference in the points of view which 
we have noted, can be explained as being either due to an evolution 

1 Rnal-bbyor-spyod-pa dbn-ma ra^-rgyud-pa. 

3 The founder of the Yoga<*z[ra-MSdhyaniika-Svatantrika as a regular school 
is Santirak^ita, the author of the MSdhyamika-alaijikara (Dbu-ma-rgyan), who lived 
much later than Asanga and Arya-Vimuktasena. The chronological error of which 
we speak is pointed to in the Tipp*Mg of Jam-yah-zad-pa on the second part of 
the Lam-rim-chen-mo (Tshe-mchog-glin Edition 86 a. 3—4), where it is directly said 
that there were Ma&hyamikas before SSntiraksita, who maintained the YogacSra- 
MIdhyamika views, viz. the unreality of the external world from the Empirical 
standpoint on one side (as the VijuSnav&lius), and denied the Ultimate Reality of 
consciousness on the other (as the SUnyavSdins). (Lam-rim III. 85 b. 7 and Ston- 
thun, 37 a. 5 -6. ) 
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in the conceptions of Asanga, whom we consider to be the actual 
author of the works, or to the habit of writing different treatises 
from different points of view which was familiar to so many teachers 
of India. — 

If we compare the contents ot the three treatises of Maitreya 
expressing the Yogacara theories, as well as the great Yogacava 
works of Asanga on one side, and of the Abliisamaydlamkdra and 
Uttaratantra on the other, we shall find two separate systems and 
two different methods of commenting the Prajna-paramita-sutras : — 

I. The standpoint of Yogacara-Vijnanavada. As we 
know, the whole of the northern Buddhist Canon is considered to 
consist of texts belonging to three different periods, or, as they are 
called, “ the three Swingings of the Wheel of the Doctrine ” ( dharma - 
cakra-pravartana). These are: — The first Swinging , 1 the teaching 
about the four Truths of the Saint ; 2 the second or intermediate 
Swinging , 3 or the teaching about the absence of a real essence of 
all the separate elements of existence , 4 or their Non-substantiality, 
and the third or last Swinging , 6 or the teaching which makes a 
discrimination between the different aspects of existence, those which 
do and those which do not represent Ultimate Realities . 6 

The first consists of the Hinayanistic texts, the second — of the 
Prajfia-pdramita-sutras , and the third — of such discourses as the 
Savpdliinirmocana , 7 the Lankavatdra , the Ghana-vyuha* &c. The 
Mahayanistic sutras contained in the Sutra (Mdo) and in the Ratna- 
knta (Dkon-brtsegs) sections of the Kangyur, for the greater part 
belong to the last Swinging or the latest period. 

The pluralistic principles of early Buddhism are solely and 
exclusively dominating in the Scripture of the first period or the 

1 prathama-cakra — hJchor-lo dan-po. 

2 catuh-satya-dharma-calera — bden-b&ilii chos-Jdcho}’. 

51 madkya-cab'a =. fpchor-lo bar-ba. 

4 alahmnatva-dharina-cakra = mtshan-nid-med-pahi chos-lpdior, 

6 antya-cakra = Ipchor-lo tha~ma. 

6 paramartha-mnUcaya-dharma-cakra = don-dam i m am-p ar-ii es-p a h i chos-hkhor. 

7 Dgons-pa nes-par-hgrel-pa. 8 Rgyan stug-po bkod-pa. 
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first Swinging of the Wheel of the Doctrine. The main standpoint 
is the negation of a unique, active, and enduring individual Ego or 
Soul, 1 or of every kind of a unique, ultimate essence or substance 
in general. Real are only the separate elements of existence ( dharma ), 
those of matter (rf/pa), &c., as classified into the five groups ( slcandha ), 
the 12 bases of cognition ( ayatana ), and the 18 component elements 
( dhcitu ) of a stream of individual existence (sarptana). They have 
each their particular essence ( svalaksana ), they become originated 
as independent realities, and are to be fully cognized and extirpated 
by the Saint on his Path to final Salvation. 2 

Quite opposite is the main standpoint of the Scripture of the 
intermediate period, i.e. of the Prajnd-jparamita-sutras. Here we have 
the elements spoken of as devoid of every kind of a separate reality 
of their own, 3 as neither really becoming originated, 4 * nor disappear- 
ing, 6 as quiescent from the outset, 6 and as being by their very 
nature merged in Nirvana. 7 This Nirva\ia, this unique quiescent 
motionless principle, is represented as the Absolute where there 
is no differentiation, 8 the Ultimate Essence of the elements, the 
Highest Truth, &e. Thus, as says Prof. Stcherbatsky, 9 the i^adical 
pluralism of early Buddhism became changed into as radical a mo- 
nism. It is this Doctrine which has been so brilliantly summarized 
by N&g&rjuna in his Madhyam ika-Kdrikas. 

So we have in the first two Swingings of the Wheel of the 
Doctrine two conflicting principles, — the teaching of a plurality of 
real elements of existence on one side, and that of the separate 
unreality of the same elements as representing one motionless Whole 
on the other. 

1 nUya~t'ka~8vatantra’dtma?i ----- Hag gcig ran- dbait - can-gyi bdag . 

2 Legs-bsad-sfiifi-po, Tsaft ed. XIV3a.2sqq. (Quotation from Saipdhinirmocana). 

nihsvabhdi'a ~ lio-bo-uid-ined-pa. 4 anutpanna = ma-slcyes-pa. 

5 aniruddha ma-hgags-pa. 6 ddi-$anta = gzod-ma-nas ii-ba. 

1 prakrti-parinirvrtta = ran-bzin-gyis yow-su-mya-nandas-hdaspa. 

8 This is the so-called prakrti-nirvaya — rah-bzin-gyi myan-hdas — the Ultimate 

Essence of the elements, devoid of all plurality (Gser. I. 40 b. 2), 

0 Conception of Buddhist NirvSpa, p. 41. 
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Now, among the sects of the Buddhist church there were some 
who did not agree with either of the two contradictory teachings. 
Both were regarded by them as extremities, which it was necessary 
to reconcile. At the same time other views, which had not found 
an expression in the first two parts of the Canon, gradually developed. 
The consequence of these changes of views was the production 
of a new Canonical literature, viz. that which is called the Third 
Swinging of the Wheel of the Doctrine, or the Scripture of the 
latest period. 

One of the most important texts belonging to this new Canon 
is the Banidhinirmocana-sutra. 1 In the original Sanskrit it has not 
up to this time been discovered, and this is the reason why it has 
not attracted the due attention of European scholars. The Tibetan 
tradition shows us that this Sutra is the principal Canonical text 
on which Asanga has founded his Yogacara-Vijnanavada system. 
In the Sutra itself the conflict between the principles and teachings 
of the old and the intermediate Canon is one of the principal sub- 
jects of discussion. The Bodhisattva Paramartha-samudgata 2 is re- 
presented as asking the Buddha why the latter formerly, in his 
Benares sermon, has demonstrated the elements of existence as being 
essentially real and as having each its own particular essence,— 
and why he subsequently, in delivering the Prajfta-paramita-sutras , 
has maintained the opposite view, viz. that of the Unreality of the 
same elements? The answer which the Buddha is made to give is, 
that in speaking (in the PrajfLa-paramita-sutras) of the Non-sub- 
stantiality or unreality 3 of the elements he had in view three different 
forms or degrees of unreality. There is first of all the Essential 
Unreality. 4 This refers to the imputed aspect 5 6 in which the elements 
appear as endowed with all the distinctions of essence, quality, 


5 Dgons-pa nes-par-bgrel-pa, usually known in the Tibetan tradition by the 
abridged title: Mdo-sde Dgons-hgrel or simply Dg-ons-hgrel. Kangyur, MDO. V* 
2 Doh-dam-yah-dag-bphags. 3 nifysvabhdvata = iio-ho-fiid-med-pa. 

4 lak$a%a-nili$vat>7iavata. — mtshan-fiid vo-ho-nid-med-pa. 

G parikalpita-lak$ana = Icun-tu-btags-pahi mtshan-fiid (== kun-btags). 
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name, &e. These are attributed to them by our constructive thought , 1 
and are not inherent in the essential nature of an element as a 
thing in itself . 2 So we have to understand the term laksana-nih - 
wabhavata , — “the unreality of that essence which is nominally and 
conventionally 3 ascribed to a thing by our constructive thought . 4 

Then we have the Causal Unreality, or the unreality from the 
point of view of origination . 5 This is connected with the causally 
dependent aspect 6 of the elements. The latter appear here in their 
crude form as entities unutterable and inexpressible 7 in their essence, 
but as being at the same time, each of them, the real substratum, 
on the foundation of which the imputed construction of essence, 
quality, &c., is made. The origination of these entities is dependent 
on causes and conditions . 8 For this reason they are called utyatti- 
niJtsvabhava , — unreal in the sense of not becoming originated by 
themselves , 9 

Finally, the third aspect of unreality is “ the unreality of the 
elements in the aspect of the Absolute .” 10 It is otherwise their 
ultimate aspect . 11 Here we have to understand the unreality of all 
the separate elements of existence (dharma-nairatmya) in the sense 
that from the standpoint of the Absolute Reality these elements are 
devoid of any differentiation whatever and represent one motionless 
Whole, To speak otherwise, the elements in their causally dependent 
aspect, being viewed as devoid of all that is ascribed to them by 
constructive thought, appear as unique and undifferentiated, and as 


1 mkalpa - - mam-par- r tog-pa . 

2 aval ak$ ana - - rah-gi-mtshan-uid . 

3 nama-aanketahkyam -- min dan hrdas . 

4 S.-nirm., Kg. MDO, V. 17 a. 1-3. 

6 utpatti- niJutva bhdvatd = sky e-ha no-bo-n id- m cd-pa . 

paratantra-lakfana - - gian-dhan-gi mtihan-nid (— gzan-dbah). 

7 anahhildpya ~ hrjod-du-med-pa. 

8 hetu-pratyaya-apekfa rgyu-rlcycnda-ltos-pa . 

8 Legs-bs 5 a. C.— S.-nirm., Kg. MDO. V. 17 a. 3—4. 

10 paramartha-mksvabhavatd don-dam-pa no- ho- uid-m cd-pa . 

U P&rinixpanna-lakgana ~ yoits-m grub-palii mtshan-fud (— yons-grub). 
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representing thus the Absolute Reality . 1 2 In such a form the Sarti- 
dhinirmocana-sutra interpretes the teaching of Non-substantiality of 
the Prajna-paramita, and tries to reconcile the conflicting teachings 
of the old and intermediate Canon. In the Sutra itself both these 
parts of Scripture are declared to be of an indirect meaning/ which 
must be interpreted in another sense, whereas the Third Swinging 
of the Wheel of the Doctrine, i.e. first of all the Saiiidhinirmocana 
itself, is put forth as the true teaching, which contains the direct 
meaning 3 and needs no other interpretation. The explanation of the 
contradiction between the old and the intermediate Canon is in 
short as follows: — 

In the Scripture of the early period the Buddha has said that 
the elements as real entities do exist. This, as says the Sarrtdhi - 
nirmocana , refers to the causally dependent and the absolute aspect, 
which are both considered to be ultimately real. In the Prajna - 
_ ■paramita-sutras , on the contrary, the Buddha has said that there 
exists no separate essence of the elements. This is indicated as 
referring to the imputed aspect, the essence which is not inherent 
in the object, but is ascribed to it by our constructive thought, and 
so on . 4 

It is thus this Sanidliinirmocana- sutra, with its teaching of the 
three aspects of existence and, above that, of the store-consciousness 
(< alaya-vijftana ) containing the seeds of all the elements of existence, 
which is regarded as the principal foundation of the Yogacara system. 
Tradition tells us that the Saint Asanga, having been inspired by 
Bhattaraka Maitreya , 5 has laid the foundation to the Yogac&ra 
Vijnanavada system in accordance with the teaching exposed in the 
Saipdkinmnocana-sutra, He has accordingly composed his Yogacarya - 
bhumij his Mahay ana-samgr aha and Abliidharma-samuccayay and 

1 S.-nirm., Kg. MDO. V. 17 a. 4— 17 b. 1. All these passages are quoted and 
explained in Tson-kha-pa’s Legs-b^ad-sfiin-po, which is a most valuable work, 
indispensable for the study of the YogacSra and MH&hyamika Doctrines. 

2 neyartha — dran-don. 3 nltartha = iies-don . 

4 S.-nirm., Kg. MDO. V. 21a. 1—6. 5 Kje-btsun Byams-pa. 
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was followed by Vasubandhu in the Vyakhyayukti, T im&ika, Trim - 
&ika, and their commentaries, In all these works the teaching of 
the SciTiidhinirmocana according to which the old and the intermediate 
Canon are both considered to be of conventional meaning ( neydrtha ) 
is adopted as a foundation. In particular, that section of the I oga- 
caryd-bhumi which is called Nirnaya-samgralia 1 quotes passages from 
all the chapters of the SctrgdMnh^mocana at full length, and explains 
them in detail. The teaching of Non-substantiality, in accordance 
with the Samdhinirmocanaj is demonstrated in the chapter on the 
Absolute Truth ( tattva-adhikara ) of the BodMsattva-bhumi . The 
teaching about the store-consciousness ( alaya-vijnana ), the negation 
of the reality of the external world and the teaching about the 
three aspects of existence (of which the causally dependent and 
the ultimate are treated as being real by themselves ) 2 3 is dis- 
cussed in detail in the MaMyana-samgraha . The chief points thus 
demonstrated are, moreover, summarized in the Abhidharma-saviuc- 
caya* and the treatises of Vasubandhu 4 exposed the subject on 
the same lines. The main texts (mulct) which give a summary of 
the contents of the SaTridhinirmocana and of which the treatises of 
Asanga and Vasubandhu just mentioned are considered to be the 
interpretation, — are the Sutralaipkara , the Madhyanta-vibhanga and 
the Dharma-dharmata-vibhanga . 5 — As concerns the texts which are 

1 Rnam-par gtan-la dbab-pafri bsdu-ba, Tg. MDO. LII and LIII. 

2 svalak$a ria-siddha = raii-gi mUhan- nid-kyis grub-pa. 

3 Mnofi-pa kun-btus. Tg. MDO LVI. * Cf, Bu-ton, Transl., vol.i, p. 56 and 57. 

8 Khai-$ub (Mkhas-grub), Ston-thun, 11 a. 4— b. 3. — T)khor-lo daii~po dan bar - 

ha gnin drah-don dart | tha-ma nes-don-du gsum-la | Thogs-med shu-mched-Jcyis (Asanga 
and Vasubandhu) kyaTi Sa-sde (the five divisions of the YogacaryS-bhumi) They - 
bsdm (Mahaygna-saipgraha) Knn-las-btus (Abhidharma-samuecaya) | Enam-bSad- 
rigs-pa (VyakhySyukti) | Ni->4u-pa (VimgikS) | Sum-cn-pa (Triip6ikS) | de-dag-gi 
ftgrel-pa dan-bcas-pa-mams-m Dgofit-pa -he 8-h.gr el ji-lta-ba-biin-du Jjtkhor-lo har-ba 
dan daii-po draii-don daft | tha-ma nes-don-dn fygrel-pahi lugs gsal-bar-mdzad-la \ 
khyad-par-du Gttan-la-dbah-p a - bsdu-ba (Nirnaya-sarp graha) las | JDgons-pa nes-hgrel- 
gyi glefi-gkUii lehu tsam ma-gtogs-pa (with the exception of the introductory chapter 
of the Saipdhinirmocana } | gzan lehu thams-ead-Jcyi mdo-tskig phal-che-ha rdzogs-par 
draiis-nas rgyas-par-Mad cih | de-dan-rrithun-par bdag-med gtan-la-hbebs-pahi tshul-ni 



The Doctrine of Prajha-paramita, <fce. 


97 


especially devoted to the Doctrine of the Path (viewed from the 
Yogacara standpoint), these are the Sidralamkara, the Bodhisattva - 
bhumi, the Sr a v ah a- b humi } 1 and the AbJiidkarma-samuccaya. Accord- 
ing to the Samdhinirmocana-sutra, the main object of contemplation 
■and intuition on the Path is the Absolute as the negation of the 
separate reality of the elements, their ultimate aspect ( pavinispanna - 
lahsana). This, being fully intuited, brings about the removal of 
all the Obscurations. — 

In connexion with the teaching about the three aspects of 
existence as one of the main tenets of the Yogacara Vijnanavada 
school, it will be of interest to mention a peculiar feature of the 
Pancavimsati-sahasrtka-prajna-paramita- sutra. We here have a 
chapter containing the questions of Maitreya , 2 in which a differentia- 
tion is made between the imputed elements ( kalpita ), the elements 
as the representations of constructive consciousness ( [vikalpita ), and 
■of the elements in the aspect of the Absolute (* dharmata). B As this 
differentiation appears to be identical with the teaching of the three 
aspects of existence, as we have it in the Saiiidhmirmocana 7 the 
Yogacnras consider the Pancavimsati-sahasrika to be a text, the 


Byan-sahi (Bodhisattva-bhiimi) de-Jcho-na-nid-kyi lehu-las rgyas-par ston-la | Kun- 
gbihi-rnam-gbag (alaya-mjndna-vyavasthapanu) dan [ phyi-don bkag-nas gban-dbaii 
dan y oils -grab bden-par-grub-pahi iio-bo-fiid gsum-gyi rnam-bbag-la-sogs-pa by e-brag- tu 
rgyas-par Theg-bsdus-las lichad cin | de-ltar rgya-cher-bsad-pa thams-cad-kyi don-gyi 
gtso-bo-rnams sna-tshaii-ba tsam big mdor-bsdus-nas Miion-pa Jcun-las-btus-las hton-la | 
slob-dpon Vbyig-g)len(V&s\ihimd\iu)-gyl gbuii goii-du-smos-pa de-dag-kyaii de-dag-gi 
vj es-sa-hbraiis-p a yin bin | sku-mched gni-gahi gbuii de dag-gis mdo Dgoiis-Tigrel-gyi 
don de-ltar gtan-la-fybebs-palii srol-hbyed-pahi rtsa-ba-ni | Rje-btsun-gyi-gbuii | Mdo- 
sde-rgyan (Sutralarpkara) daii | p[hyed-gnis( the two Vibhangas)-Za brten-paho || 

1 In the SrSvaka-bhumi we have the teaching concerning the Path of the 
Pratyekabuddha and of the preliminary activity of the Mah2y2nist Saint on the 
Path of Accumulating Merit, &c. (Rnam-b^ad, 4 a. 2—3). 

2 Byams-pas zus-pahi lehu. 

3 Cf. Abhis. Sloka, MS. 41 b. 13— 42 a 1. tat punas trirndham I'fipam. kalpitam 
rupam grdhya-grdhaka-akareija kalpitatvdt . vikalpitam rupam abhdta-parikalpanena 
jndnam eva tathd-pratibhdsa iti vikalpitatvdt . dharmatd-rUpam tattvato riipam eva 
Jinny ata-rdpena parini$pannatvdt. evairi vedanadayo’pi vacydh. 

Acta orientals. XI. 


7 
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main standpoint of which is quite the same as that of the said 
Sutra, i.e. a Yog&cara work, 1 

II. The theory of the AbMsamayalamkara and Uttaratantra — 
pure Monism. If we compare with the Yogacara teachings the stand- 
point of the AbhisamayalariiJcdra, we find a striking difference. In 
the Abliisamayalaiifikava not a single word is said about the store- 
consciousness ( alciya-vijiiana ), about the three aspects of existence, &c. 
The main teaching is that of the Non- substantiality and Relativity 2 3 4 
of all elements of existence, without any limitations whatever. This 
is the strict Madhyamika point of view. The principles of Non- 
substantiality and Monism are very pregnantly expressed in numerous 
Karik&s of the Abldsamayalariikara . There is, for instance, the passage 
in I. 29, 30 sqq., where the insistence upon the reality of the separate 
essences and characteristic marks of the elements ( nimitta ) is con- 
demned. Then we have in I. 62, among the appliances for the 
attainment of the eighth Stage of the Bodhisattva — “ the knowledge 
of Monism, of the equality, i.e. the unity of all the elements ( dharma - 
samatd-eka-naya-jnata ).” In II. 12 we hear about the identity of the 
Buddha and the Absolute; in 11.13 about “the Saint who has a 
firm stand in the Doctrine of the Climax of Wisdom, reduces all 
the elements, matter, and the rest, to the principle of Buddhahood.” a 
Many striking passages are contained in Chapter IV. 14 sqq., — on 
the characteristic marks ( lak§ana ) of the Bodhisattva’s training, — 
and further on, IV. 56—59, where it is pointed out that there is no 
essential difference between the Path and its result, from the stand- 
point of the Absolute. Chapter V contains the famous verse: — 

nd'paneyam atah kiipcit prakseptavyaiy na Mm ca net, 

dra${avyaifi bhutato bhutarii bhuta-darii vimucyate. A 


1 Cf. Legs-M. 40 b. 6—41 a. 1. — In Bu-ton’s History of Buddhism (Lhasa 

ed, 78 b. 4) it is said thatN&g£rjuna did not bring the chapter containing the questions 
of Maitreya from the realm of the NSgas. This seems to be an allusion to the fact 
that the chapter mentioned is a later interpolation. 2 Sunyatd = Hofi-jpa-nid . 

3 rUp&der avadharmiam | tasydm {prajnd^dramitd yam) sthitasya buddkatve . 

4 The same as in Uttaratantra I. 152 (Transl. p. 235). 
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“ Here there is absolutely nothing that is to be removed (from 
the unique Essence of Existence), and nothing that could be added 
(to it). The Truth must be only directly perceived, and he who 
sees the Truth becomes delivered.” — 

And finally, in Chapter VII, Karika 5, it is said that the Saint 
who has terminated the course of training on the Path, perceives 
in one single moment the unique essence of all the elements. 1 

But the most important and the most pregnant is the teaching 
about the element of the saintly lineage ( gotra) } otherwise the 
fundamental element of the living beings (, sattva-dhatu ), or the 
Essence of the Buddha ( tathagata-garblia ). It is the Absolute 
( dharma-dhatu ) itself, and as the latter is unique and undifferentiated, 
there can be no essential difference in the element of the lineage 
of the Buddha with the various living beings. 2 — 

Now, the Uttaratantra , the principal work devoted to this 
subject, contains, as we know, quotations from Sutras, such as the 
Srl-mala-devl-siTiihanada , s the Jnana-aloka-alamJcarct * the Tathagata- 
garhha* & c. These all belong to the third Swinging of the Wheel 
of the Doctrine, i. e. to the Canon of the latest period. However, 
a careful examination of these Sutras shows us that they represent 
a category of texts standing quite apart from the Sarfidhinirmocana 
and similar Sutras. The teaching about the three aspects of existence, 
about the store-consciousness, &c., is nowhere to be found in them, 
and their main standpoint is that of strictest Monism, — the Doctrine 
which is so brilliantly exposed in the Uttaratantra . 

We have thus two categories of texts to consider: — On one 
side there are the Samdhinirmocana , the Lankavatara , &c., con- 
taining the Yogacara teachings 6 and a compromising interpretation 

1 dharmatyam advayam tattvam k.fa7 % ienaVIcena paSyati. 

2 I. 39. dharma-dhator ammbhedad gotra-bhedo na yujyate. 

3 Lha-mo Dpal-plireh sen-gehi sgrafci mdo (Dpal-phreii-gi mdo). 

4 Ye-£es-snan-ba-rgyan-gyi mdo. 5 De-b£m-gi§egs-pa]ii snin-pofri mdo. 

6 Acc. to the Grub-mthah of Jam-yah-&ad-pa the fundamental Sutras of the 

YogScSras are three in number, viz. the Sarpdhinirmoeana, the LankavatSra, and the 
Ghana- vyuha (Comm, of Blo-bzan-dkon-mchog, Labran ed. 43 a. 5). 


7 * 
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of the Prajna-paramita; the three Yogacara treatises of Maitreya, 
and the whole literature founded upon them. On the other we have 
the pure uncompromising Monism of the Prajna-paramita, summarized 
in the Abhisamaydlamkara, brought to a further development in the 
Jnctna-alokti-alamlcdra the Srl-mala-devl-sirplianada and similar Sutras, 
and fully expounded in the Uttaratantra , As the central figure 
here we have the Saint Asanga, as the expounder and the inter- 
preter of two different systems. How is this strange position of one 
of the most celebrated Buddhist dcaryas to he explained? What 
was Asanga’ s real standpoint? In our introduction to the TJttaratantra 
we have indicated two possibilities, viz. that there may have been 
an evolution in the conceptions of Asanga, from Idealism to pure 
Monism, or that he could have simply written his works from different 
points of view. Before we are put in possession of new materials 
that will help us in the solution of the question, we shall have to 
state merely that Asanga “ has evidently fluctuated between the 
two divisions into which the Mahayana was split.” - 

1 Of. the very pregnant passage of this Sfitra concerning the Supreme 
Buddha (quoted in my Introduction to the Uttaratantra, p. 109). 

* Conception of Buddh, Nirvana, p. 34. The Tibetan tradition maintains that 
Asanga was, as regards his main standpoint, a Madhyamika-Prasangika (Dbu-ma 
thal-hgyur-ba), and that he has composed his YogacSra works only for the sake 
of helping (< anugrahurtham rjt’s-su -gzuh-hahi don-du) those who are incapable of 
mastering the profound Doctrine of pure Monism and require a compromising inter- 
pretation. 
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Technical Terms and Expressions. 

Sanskrit -Tibetan. 


akaniftha — hog -min, the eighth sub-div. 
of the region of the fourth dhydna 
in the rupa-dhatu , the highest of the 
Ethereal Spheres and the abode of the 
Body of Bliss (samhhoga-kdya) of the 
Buddha, 46, 58. 

akrtrima- anubhava = bcos-min-gyi myon- 
ba , true unartificial feeling (of the de- 
sire of becoming delivered from Sam- 
sara), 19. 

alclh'ta - ajndna = mi-Ses uon-mohs-min , 
ignorance whicll is not influenced by 
e^defiling forces, — exists with the &ra- 
vaka and Pratyekabuddha Arhat, 29, 30. 
aklifta-tamas — non-mohs-pa-can ma-yin- 
gjahi mun-pa, syn. of aklista-ajhdna , 
q.v., 29. 

acala £= mi-gyo-ba , “ the Motionless,’* — 
the eighth Stage of the Bodhisattva, 43 
(conn, with bhavana-mfirga ), 56 (ni- 
mitta-dbhoga~akampatvdd acala ). 
atapa = mi-gdun-ba , the fifth sul)-div. of 
the region of the fourth dJiyana in the 
rupa-dhatu , 58. 

atyanta-viSuddha-bhdvana-mdrga — nn-tu- 
rnam-dag-gi sgom-lam , the Path of 
Cone. Contempl. as the attainment of 
perfect purity (cf. vMuddhi-laksana - 
bhdvana-marga ), 43. 

advaya-eka-k?ai}a-abhisambodha (or &.ya- 
nika-prayoga) = ghiS-su-med-pahi skad- 


cig-malii sbyor-ba , the momentary in- 
tuition of the pure monistic principle 
or of non-duality, — the fourth topic of 
Eka - ksana - abhisaipbodha - adhikSra 
(KSr. VII. 5), 83. 

adhama-purusa — skyes-bu chuh-im “ the 
individual of the lowest order,” i. e. 
the ordinary worldly being, 14. 
adhigama-mahattva = rtogs-pa chen-po- 
nid, the greatness in the cognition of 
the Truth, — the third of the 3 udde- 
6 as, 89. 

adhimatra = chen-po, great, highest, 19 
(sub-div. of the SrSvaka's sambhdra- 
marga ), 20 (sub-div. of the Sravaka’s 
prayoga-mdrga ), 24 (sub-div. of the Sra- 
vaka’s blidv ana-mar g a) , 34, 37 (sub-div. 
of the MahHy 3ni stic prayoga-mdrga ). 
adhimatra - agra - dharma = chos - mchog- 
chcn-po , the highest sub-div. of the 
Degree of Highest Mundane Virtues 
(i laukika- agra- dharma , q.v.), 87. 
adhimatra- adhimatra = chen-pofyi chen- 
po , the grossest of the gross or the 
highest of the high, secondary sub- 
div. of bhdvand - hey a - kleia and bha- 
vand-mdrga (ref. to the Sravaka’s hha~ 
vana-mdrga ), 25, 26. 
adhimatra-madhya = chen-poJii hbrih- 
pa , the intermediate of the gross or 
of the highest, — secondary sub-div. of 
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bhavana-heya-kle$a and hhdvand-marga 
(ref. to the SrEvaka's bharand-marga), 25. 
adhimdtra-mrdu = chen -pohi chun-md , 
the most inferior of the gross or of the 
highest, — secondary sub.-div. of hhd- 
vana-heya-kleta and hhauand-mdrga 
(ref. to the SrSvakaV^mtfan^?na?*ya), 25. 
adhimukti = moa-pa, Faith, — refers to the 
sdarava-bhavana-marga, 43, 74 (ditto, 
see adhimukti-laksana-bhdvana-mdvga). 
adhimukti-caryd-bhUmi = mos-j) as spyod- 
pahii sa f the Stage of Action in Faith, 
— synonym of pvayoga-mdrga , q.v M 37, 
51, 86, 87. 

adhimukti-laJc$ana-bhdvand-mdrga = mos- 
pa (ki mtshan-nid-kyi) sgom-lajn, the 
MEh, Path of Cone. Contempt, char, by 
Faith, — the sixth topic of MErga-jfiatE- 
adhikSra (KEr. XI, 16), 74. 
adhydsaya = lhag-pahi bsam-pa, the 
highest altruistic tendency of the Bo- 
dhisattva, 34. 

adhva-samatd-jndna-abhdvdt =. dus gmm- 
mnam-pa-nid'-du-ies-pa med-pahi phyir , 
owing to the absence of the knowledge 
of the equality (relativity) of present, 
past, and future, —refers to the Hln. 
wrva-jHata, 76. 

anabhildpya — brjod~du~med~pa , inex- 
pressible or unutterable, the elements 
in their crude form, without the im- 
putations of essence, quality, &c. (ref. 
to paratantra-lakaatya), 94. 
anabhraka — $prin~med, first sub-div, of 
the region of the fourth dhydna in the 
rupa-dhdtu , 58. 

anatmaka =. bdag - med, impersonality, 
or impersonal,— the fourth aspect of 
dufylcha-aatya, q.v., 18. 
andhhogam ~~ Ih u n~g y is ~ gru h-par, miracu- 
lously, without effort,— the activity of 
the Bodhis&ttva beginning with the 
seventh Stage, 55. 


andsrctva ( = zag-pa med-pa), uninfluenced 
by defiling agencies, 39, 40, 43 (nir- 
hara and atyanta-vttuddhi in the Mah. 
hhavana-mdrga ). 

andsrava-dharma — zag-med-kyi-chos , 
the elements uninfluenced by defiling 
agencies, intuited by eka-kmxia-ahlii- 
sambodha, 81. 

anawava - dhdtu = zag - pa - med - paJii 
dhyins, the Unaffected or Undefiled 
Sphere, 29, 32. 

anitya = mi-rtag-pa, Evanescence, — the 
first aspect of dufykha-satya, q. v., 18. 
animitta = mtshan-ma-med-pa, absence of 
differentiation or of the characteristic 
marks of the separate elements in the 
aspect of the Absolute, — cogn. on the 
seventh Stage, 56. 

aniyata-gotraka = rigs ma-iics-pa, the in- 
dividual who is possessed of the Ele- 
ment of the Lineage of an indefinite 
character,— the SrEvaka or Pratyeka- 
buddha Arliat who subsequently enters 
the MahlyEnistic Path, 33. 
aniruddha — ma-\gag-pa, not disappear- 
ing. Characteristic of the elements of 
existence acc. to the PrajfiE-pSramitS, 

6, 92. 

anugrahartham -- rjes-su-gzu ii-b alii don- 
du, “for the sake of helping or as- 
sisting.” Acc, to the Tib. tradition,, the 
YogEcEra works of Asanga were com- 
posed for the sake of assisting those 
for whom the teaching of pure Monism 
is too difficult, 100, 

anutpanna ma-skyes-pa, not liable to 
origination. Characteristic of the ele- 
ments of existence acc. to the PrajfiE- 
pEraraitS, 6, 92. 

anupiirva-ahlmamaya = mthar-gyis-pahi 
mnon-rtogs, the Process of Illumination 
as a progressive contemplation,— the 
third ot the 4 Methods of Realization 
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( catvarah prayogali), 68, 67, 70, 71 (its 
result is ekadcsan a- a bh is am hodha), 81 
(AnupUrva - abhisamaya - adhikura ) , 88 . 

anupurra-prayoga = nithar-gyis-shyor-ba, 
synonym of anupfirva-abhisamaya, 63. 

anumdna — rjes-su-dpag-pta (~ vjcs-dpag ), 
inference, 19. 

anumoda — rjes-su-yi-raii-ha, the feeling 
of delight,*— relates to the sdsrava-bha- 
vand-marga, 43, 75 (ditto; the ninth 
topic of Marga-jfiatH-adhikSra, — Kar. 
II. 24). 

anuloma-vilomam = lugs-mthun daii higs- 
mi~mthun-la , in the direct and the 
reverse order— the 12-membered for- 
mula of functional dependence ( dva- 
dakdiiga pratitya-samutpdda) is con- 
templated in such a manner during 
the simha-vijr7nbhita~8amadhi, q, v., 
85. 

anuvyanjana = vyaujana , 47, 82 (intuited 
by eka-ksana-abhisamhodha). 

anta-graha-drsti = mthar-hdzin-gyi Ita-ba , 
extreme views, 51 (removed on the first 
Stage of the Bodhisattva), 52, 53 (the 
innate form removed on the remaining 
9 Stages). 

antya-cah'a — hdchor-lo tha-ma, the last 
(Swinging of) the Wheel of the Doc- 
trine, i. e. paramartlia-mnttGaya-dhar- 
ma-caJcra, q.v., 91. 

anvaya esa dry a - dharmanam = hdi-ni 
hphags - palp chos - mams - kyi rjes - su - 
fygro - ha , “ it accompanies all the 

saintly attributes,” — char, of dufykhe 
dharma-jndna-ksdnti and duhkhe dhar - 
ma-jndna , 40. 

anvaya-jnuna = rjes-Ses, resulting intro- 
spective cognition (of the 4 dharma - 
jnana, q.v.),— the last group of 4 mo- 
ments (in the sixteen). Are included 
in the mm.ukti~m.drga , 23, 40 (refers to 
the subject — grahaka-avabodha, q.v.)* 


anvaya-jhdna-ksanti — rjes-su- §es~pahi 
hzod-pa , perseverance in the introspec- 
tive cognition. There are 4 forms of 
it, corresponding to each of the 4 Prin- 
ciples of the Saint taken separately 
(i duhkhe ann.-ju.-k &c.), included in 
the 16 moments of darxana-marga , 22, 
40 (refer to the object — grdhya-ava- 
hodha , q. v. ). 

ap agata-p ra t iniyata-vast. u-graha n a - vipar- 
ydsa-rnperta = dnos-po so-sor-iies- 
par-lidzin-pahti phyin - ci - log dan - bral - 
ba[ii no-bos, through the removal of 
the error consisting in the perception 
of separate entities (ref. to eka-ksana - 
ahhisamhodha ), 81. 

aptiya-abhavena adhimatra-dharma-ksa- 
mari&t = han-tyro-med-pas chos-chen - 
po-la bzod-pafyi~phyir, “ since one is 
able to master the profound Doctrine, 
without falling into Evil Births.” (The 
last could be possible if, by hearing 
about the Non- substantiality of exist- 
ence, one would adopt nihilistic views). 
Expl. of k$dnti, 36. 

apratisamkhyu-nirodha = so -s or -hr tag s- 
min-gyi hgog-pa, — the annihilation of 
the defiling elements which consists in 
the impossibility of their originating 
anew (sic acc. to Abh. samuccaya). 
Refers to dnantarga-mdrga , 41. 
apramdna-dbha = tshad-med-Jiod, the se- 
cond sub-div. of the region of the 
second dhydna in the rilpa-dhatu, 58. 
apramdna-subka = tshad-med-dge, third 
sub-div. of the region of the third 
dhydna in the rupa-dhdtu , 58. 
abrha = mi-che-ba, the fourth sub-div. of 
the region of the fourth dhydna in the 
rupa-dhdtu, 58. 

abhijnd = mhon-par-kes-pa, supernatural 
faculty (M. Vyutp. § 14). The first five 
faculties are acquired on the Path of 
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Accumulating Merit immbhdra-mdrga 
19. 

ahhinirhara , see nirhara , 43, 
ahhimul'hl =. mhon-du-gyur-pa, “tlie Pro- 
ximate,” — the sixth Stage of the Bodhi- 
sattva, 42 (conn, with bhdvand-mdjga), 
<55 (sarva~huddh a - dharma - ahhimnlchl). 
abhisamaya = nnon-rtogs , the process of 
intuition of the Truth; a synonym of 
mdrga , 7, 8, 9, 13, 15, 49, 52, 
ara\ia-dr$ti — no7i-mons-med-pah,i Ita-ba, 
the pure undefiled vision of the Srl- 
vaka Arhats and that of the Buddha 
(compared with each other in Klr.VIII. 
7), 85. 

arcumati =~ Jiod-hphro-ba^can), u the Ra- 
diant,”— the fourth Stage of the Bodhi- 
sattva, 42 (conn, with bhdvand-marga ), 
54 (saka la -JtfeAa-indhana-j valayd upeta- 
tvad arcismatl ). 

arlha ~ don , meaning,— in the sense 
of pra’cacana-artha, 20. 
artha-ahh isa ma ya = don mhon-rtogs , the 
full cognition of the meaning (of the 
Doctrine), — general definition of pra- 
yoga-mdrga , q.v., 20. 
artha-graJiaka-mkwpa-anabhasa (= don-la 
hdzin-p ar- h yed-pahi mam-par-g yen-bar 
snan-hu-med-pa, without the representa- 
tion produced by distraction which con- 
sists in the realistic views regarding 
the perceiving subject, 37. 
artha-mptati = don hdun-cu, the 70 se- 
condary topics of the Ablrisarnayalarp- 
kSra, 61, 72. 

alakfat'iatm = mtshan - nid - med -pa - nid, 
the absence or the unreality of separate 
characteristic marks and essences, 82. 
alahfa patra-ekadc^a^a-abhisam hodha (or 
nika-pi'ayoga } = mtshan-fiid-med - 
pafyi skad-eig-maU shyor-ba, the mo- 
mentary intuition of the unreality of 
the separate entities and their essences, 


— the fourth topic of Eka-ksapa-abhi- 
saipbodha-adhiklra (Kir. VII. 4), 82. 
alakfapatva-dharma-cakra = mtshan-nid- 
med-pahi chos-hkhor, the Wheel of the 
Doctrine L e. the teaching about the ab- 
sence of a real essence with the separate 
elements of existence (= madhya- 
cakra), 91. 

avadhdratjta = hes-bidzin, reduction (of 
all the elements to the principle of 
Buddhahood), 98. 

avavtida = gdams-nag, the precepts and 
instructions received by the Bodhi- 
sattva before entering the Path and 
during the course of the latter,— the 
second topic of Sarva-Iklra-jnltl-adhi- 
klra, — Kar. I. 20, 21 (ten varieties), 
73, 84 (about the 20 varieties of the 
Congregation of Saints), 86. 
avidya — ma-rig-pa , Ignorance, 51 (re- 
moved on the first Stage of the Bodbi- 
sattva), 52, 53 (the innate form re- 
moved on the remaining 9 Stages). 
avidyd-vasand = ma-rig-pahi bag-chags , 
the Force of Transcendental Illusion, 
30. 

ampdka-avasthdydm t ka-k$a na-ahhisam- 
hodha (or k$a nika-prayoga ) — vnam- 
par-smin~pa ma-yin-pahi skad-dg-mahi 
&hyor-ba t the momentary intuition of 
the undefiled elements which have not 
yet attained complete maturity, — the 
first topic of Eka-k^apa-ahhisaiphodha- 
adhiklra (Kir. VII. 1, 2), 81. 
avaiva?'tika-Kngani ~ phyir-mi-ldog-palii 
rtags, the characteristic marks of the 
Bodhisattva who has attained the 
Irretrievable State, 86 (cf. 6aik$a- 
avaimrtika-bodhisattva-sangha). 
a^abda = sgra-med , without being 
communicated by words,— the Truth 
as cognized by the Pratyekabuddha, 
27. 
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asaiksa — mi-slob-pa , he who is no more 
under Discipline, an epithet of the 
Arhat, 26. 

ahaiksa-mdrga = mi-slob-lam , the Path of 
him who is no more subjected to 
Discipline or the Ultimate Path, 15, 
*25, 26 (the aA-m. of the SrSvaka), *28 
(ditto, of the Pratyekabuddba), 43 
(the MahaySnistic = the attainment of 
Buddhahood), 44. 

astamaka- bhumi = brgyad-pahi sa, the 
(first) Stage relating to the eight 
degrees of Saintliness, i.e. the 4 states 
of a candidate ( pratipannaka ) and of 
the 4 definite results ( phala-stha ). It 
is the third Stage of the Sravaka, 
representing his intuition at the time 
when he has become a candidate for 
Entering the Stream ( srota-apatti - 
phala-pratipannaka ), 49. 
a$$au padarthah = dhos-po brgyad, the 
eight principal subjects of the Abhi- 
samayUlaipkSra, 61, 62. 
adau vimokstih = rnam-thar-brggad , the 
8 degrees of liberation from materia- 
lity, in cl. in the 110 aspects rel. to 
the Omnisc. of the Buddha, 78. 
asamskrta = hdus-ma-byas, uncondi- 
tioned, immutable, — a char, of the 
gotra , 31. 

asamkhya s=* graiis-med , u Immeasurable 
period” of aeons; acc. to the Abh. 
ko^a,, &c. the term asamkhya indicates 
the number 1.000.000.000.000.000.000. 
000.000.000.000.000.000.000.000.000. 
000.000 (sic!), 60. (Three or thirty- 
two such periods are necessary for 
the attainment of Buddhahood.) 
asambheda ~ dbyer-med , absence of 
differentiation, ref. to dharma-dhatu 
(KSr. I. 39), 31, 99. 

a-bJiavagrad anuparata-prabandha = 
srid-rtsefii har-du vgyun-mi-chad-pa , 


with an uninterrupted stream of exist- 
ence up to the highest point of the 
Phen. World, — char, of nirmdua-Jcdya, 
47. 

dkdra ~ mam-pa, aspect, 37 (of the Mah. 
pvwyoga-mdrya and its degrees), 66 
(the 173 aspects of the 3 forms of 
Omniscience), 67 (ditto), 68 (ditto), 73 
(the aspects of nirvedha-bhagiya or 
prayoga-mdrga ), 77 (the 173 aspects 
of the 3 kinds of Omniscience, — the 
first topic of Sarva-Ikara-abhisambodha- 
adhikara, KSr. IV. 1-5), 85, 86 (the 
aspects of prayoga-marga), 88. 
akdSa-anantya-dyatana = nam-mkhah 
mthali-yas-kyi skye-mched, the Sphere 
of Infinite Space, — first division of 
drupya-dhatu , 25. 

dJcimcarvya-dyatana = ci-yah-?ned-paljii 
s/cye-mched , the Sphere of Absolute 
Voidity or Nothingness, — third division 
of drupya-dhatu , 25. 
dgantuka-mala — glo-bur-gyi dri-ma, the 
accidental or casual obscurations, 45. 
ddavsa-jndna = me-loh Ita-huhi ye-Ses, 
the Div. Wisdom of the Buddha 
resembling a mirror, 45, 47 (relates 
to jndna-dharma-kaya), 
ddikarmika-bhumi — las-dah-po-pahi sa, 
the Stage of Preliminary Activity, a 
synonym of sambhdra-mdrga , q, v., 19, 
34, 51. 

adi-Sdnta = gzod-ma-nas bi-ba, quiescent 
from the outset, — the elements as 
demonstrated in the madhya-cakra , 92. 
euthdra — Hen, basis, foundation, sub- 
stratum, 31. 

dndgamin = ph yir - mi - lion - ha, he who 
returns no more, — the Saint who has 
attained the third result, through the 
removal (on the bhavana-mdrga) of 
the ninth form of defilement, peculiar 
to the World of Carnal Desire ( kdmd - 
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mcdra - navama - kl&na -prakdra -prahd- 
nat\ 50. 

dnantarya-marga = bar-chad-mcd-lam, 
“ the Unimpeded Path,” the first degree 
of samahita-jfrana . It is the knowledge 
which directly removes the defiling 
forces { Abh.-vyEkh.), 22, 24 (contained 
in the SrSvaka’s bhdvand-marga ), 25, 
26, 28 (on the Path of the Pratyeka- 
buddha), 38 (the MahHySnistic), 40 
(acc. to the Abh. aloka it does not in- 
clude the anvaya-jndna-k$dntayal}), 
41. 

anantarya-mfirdha-prayoga = bar-chad - 
mcd-paJii rtse-shyorj the “ unimpeded " 
Culminating Process of Intuition at 
the end of the Path (cf. anantarya- 
samadhi ), identical with eka-k$ana - 
ahhisambodha (Kar. V. 37—39 a, b, c), 
80. 

anantarya-samddhi ~ bar- chad-mad -p a hi 
tm-he-fydzin, the “ unimpeded state 
of transic meditation,” directly preced- 
ing the Path of Illumination ( dar&ana - 
mdrga), 21, 36, 37 (on the Path of the 
Bodhisattva, directly preceding darSa- 
na-marga ), 70 (the state of Transic 
Meditation directly preceding the 
attainment of Budhahood; syn. of 
anantai'ya-milrdha-prayoga ), 80 (ditto; 
the seventh topic of Mttrdha-abhisa- 
raaya-adhikSra). 

abhdmara = hod-gnat , the third sub-div. 
of the region of the second dhydna in 
the rupa-dhatu , 58. 

dyatana {=. skye-mched), the 12 bases of 
cognition, 92. 

drUpya-dhatu = gzugs-med-khams^ the 
Immaterial Sphere, 23, 25, 58. 

driipya-samapatti = gzugs-med-kyi snoms- 
fyjug = catasra artipya-samcipattayah, 
q.v., 78 (incl. in the 110 aspects rel. 
to the Omnisc. of the Buddha). 


arya = Jiphaga-pa, the Saint, he who 
possesses a direct knowledge of the 
Truth, 19. 

drya-marga = hphags-pahi-lam , the Path 
of a Saint,— the last 3 sub-div. of the 
Path, i.e, darSana-mdrga, bhavana- 
mdrga and a&ailc§a~mdrga , 15, 21, 51. 
dlambana = dmigs-pa , object, 37 (of the 
Mah. prayoga-mdrga and its degrees), 
73 (the object or sphere of the Ma- 
haylnistic Activity,— all the elements 
of existence classified into 11 varieties. 
The fifth topic of Sarva-akHra-jiiatS- 
adhikSra, Kar. I. 40, 41), 86 (the 
objects of nirvedha-bhaglya ), 88 (the 
sphere of the Mah. Activity as common 
to all the sub-div. of the Path). 
dlaya-vijhana — kun-gii mara-pav-ses-pa, 
the “ Store-Consciousness,” 96, 97, 98. 
aloka-labdha = mah-ba thob-pa , attain- 
ment of the light of Transcendental 
Knowledge on the Degree of Heat 
(■ Usmagata q. v.), 20, 37 (on the Ma- 
hSySnistic Path). 

aloka-labdho ndma samadhi — snan-ba 
thob-pa ies-bya-bahi tih-he-hdzin, the 
same as aloka-labdha, 37. 
is at - spa#ta -jhdna - aloka = ye-Ses-kyi 
mah-ba cuh-zad gsal-ba , ** the slightly 
clear light of knowledge, obtained on 
the Degree of Heat ” (fipmagata q. v.), 
35, 87. 

ucchvdsita - bhdva - abhiniveSa - nimitta 
= dhos-por 7nnon-par-&en-pahi likhrul- 
bafyi mt8han-ma bsal-ha , those who 
have done away with the differentiation 
of separate entities which is an error 
produced by preconceived realistic 
views, — an epithet of the Bodhi- 
sattvas, 76. 

uttrasta-mdnasdh = skrag-pahi yid-can 
with minds full of fear,— char, of the 
Sravaka andPratyekabuddha Arhats, 29. 
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utpatti-nifysvabhavatd = skye-ba vo-bo- 
nid-med-pa, the unreality from the 
point of view of origination. Acc. to 
the Yogacaras it refers to pavatantva- 
lak§ai}a, i. e. the elements in their 
causally dependent aspect, 94. 
uddeta = ched-du-hya-ba , the final goal 
of the MahdySuistic Activity. Is of 
3 kinds viz. 1) the greatness of 
intellectual power owing to which 
one is superior to all other living 
beings ( sarva-sattva - agratd- citta -ma- 
hatt'oa), 2) the greatness in the removal 
of the Obscurations (prahdria-mahattva), 
and 3) the greatness in the cognition 
of the Truth ( adkigama-mahattva ). The 
sixth topic of Sarva-ak3ra-jnata-adhi- 
kara (KSr. I. 42), 73, 88, 89. 
unmulita - dray a - pratibhdsa - vdsana = 
gnis - su man - bajjti hag - chags drun - 
phyun-ba, the Bodhisattva who has 
eracidated the force of illusion which 
produces a representation of subject 
and object, — ref. to advaya-eka'k$a\ 2 a- 
ahhisamhodha , 83. 

upaddna - skandha = fie- bar - len - bahi 
phuh-po j the (5) groups of elements 
constituting an ordinary individual, 
82. 

updya-kauiala-prayoga = thabs-mkhas 
sbyor-ba , the action of the Bodhi- 
sattva on the last three Stages, skilful 
and free from effort, — the eleventh 
topic of Sarva - SkHra - abhisainbodha- 
adhikSra (Kir. IV. 62, 63), 79. 
upaya-pavamita = thabs-kyi pha-rol-tit- 
phy in-pa, the Transc. Virtue or the 
Climax of Skill, 55 (predom. on the 
seventh Stage of the Bodhisattva). 
urn -kai ' mid-praj fift-vaikaly ena = snih-rje 
chen-po dan Ses-rab dan-bral-bas, being 
deprived of Great Commiseration and 
Highest Wisdom, 29. 


urdhva-abh is amay a =. rjes-la miion-rtogs , 
the subsequent intuition of the Truth, 
definition of bhdvana-mdrga, 24. 
Tismagata = dro-bar-gyur-pa (= drod), 
the Degree of Heat, the first sub-div. 
of the Path of Training ( prayoga - 
marga q.v.), 20 (the D. of H. on the 
Path of the SrSvaka), 27, 35 ( nirvi - 
kalpa -jndna - agni - purvarupatvdt , &c. 
q.v.), 37 (on the Path of the Bodhi- 
sattva), 60, 70 (the first degree of 
miirdka-abhisamaya ) . 

usmagata-murdha-prayoga = drod rise- 
shy or, the Culminating Process of 
intuition on the Degree of Heat (cf. 
ling a), 79. 

eha-ksana-ahhisambodha = skad-cig gcig- 
pahi miwn-par-rdzogs-par byah-chub-pa, 
the momentary intuition at the end 
of the Path, 44, 63 (the fourth of the 
4 Methods of Realization), 67, 71 (the 
result of anupUrva-abhisawiaya), 80 
(identical with dnantarya - murdka- 
prayoga ), 81 (== Eka-ksana-abhisam- 
bodha-adhikSra), 82, 83. 
eka-jdti -pratibaddha = skye-ba gcig-gis 
thogs-jw, “ separated (from Enlighten- 
ment) by one birth,”— the Bodhisattva 
before the attainment of Buddhahood, 
43. 

eka - mahdydna - samavasararia - demand 
= theg-pa-chen-por gbol-bar bSad-pa ) 
the teaching that all the Vehicles 
(i.e. the Paths to Salvation) have 
their final issue in the MahSySnistic 
Nirvapa (cf. eka-yana ), 29. 
eka-ydna — theg-pa gcig , the Unique 
Vehicle, the teaching that the final 
Nirvana is only that of the Buddha, 29. 
anpacdrild prajnfi-pdramitd — Ser-phyin 
b tags -p>a-pa, — prajnd-p dvamitd in the 
metaphorical sense, i.e. as the Path 
and as the text of the Sutras, 7. 
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kapd (a-pidhana = sgo head -pa, “ shutting 
the door ” (behind the thieves),— refers 
to vimukti-marga, 41. 

karma = las, acts, deeds, — the Biotic 
Force which conditions the samhhoga - 
hay a, 47. 

karma -vasitd = las-la dbah-ha, the 
Controlling Power over one’s deeds 
or over the Biotic Force, 57. 

kalpana — rtog-pa, constructive thought, 
23, 

kalpita — htags-pa , imputed, the ele- 
ments as differentiated into the sub- 
jective and the objective, 97. 

kdma-dhdtu hdod-khams, the World of 
Carnal Desire or of Gross Bodies, 23 
(the first 4 kinds of k&dnti , i.e. dharma- 
judna-Jesdnti and the first 4 kinds of 
jnana , i.e. dharma-jndna refer to it 
ace. to the Abh. koia), 24, 48, 52. 

kumdvacara = Jidod-pa-na spyod-pa , 
relating to the World of Gross Bodies 
or of Carnal Desire, 50, 53. 

kdya- ciita -pradrabdhi lus dan sems 

sin-tu shy ah s-pa, the feeling of bodily 
and mental ease accompanying the 
state of perfect mental quiescence 
{damatha q.v.), 17. 

kdrikd =• tshig - hdiur- hyas -pa, metrical 
aphorism, 8, 

1) kdritra =s hyed-pa, the functions (of 
hhdvand-mdrga , cf. hhavana-marga- 
kdritra ), 43. 

2) kdntra --- phr in-las, the (27 varieties of 
the) Activity of the Cosmical Body, 
the fifth topic of Dharma-kaya-adhi- 
kSra (KSr. VIII. 34 40), 84. 

kdritra-lak§ana ( ekddada kdritra-laksa- 
ndni) = hyed-pahi mtshan ( heu-geig ), the 
11 char, of the Bodhisattva’s Activity 
on the Path (Kir. IV. 27, 28'i, 78. 

krtdri-hhtimi — hyas-pa rtogs-pahi 8a , the 
Stage where one has the full notion 


that one has terminated the course of 
training on the Path,— the seventh 
Stage of the SrEvaka, that of the 
SrSvaka Arbat, 50. 

krty a- anus thdna-j ndna = hya-ha sgruh- 
pahi ye-ics, the active Wisdom of the 
Buddha working for the weal of the 
living beings, 45, 47 (rel. to nirmdpa- 
kdya). 

krpayd na dame sthitih = shih-rjes ii-la 
mi-gnas-pa (Kar. I. 10), non-abiding 
in the (egoistic, Hln.) NirvSna, owing 
to Great Commiseration ; ref. to dama - 
apratnthita-mdrga-jnata, q.v., 76. 

krpa- prajhd - vaikalydt = shin - hrtse - ha 
dan dvs - rah dan - Jibral - hahi - phyir , 
owing to the absence of Commiseration 
and Highest Wisdom,— ref. to phala - 
hhnta-mdtur durl-hhuta-vastu-jhana, 76. 

kleda — uon-mohs , defilement, defiling 
forces, 22, 25, 39. 

kleda - dvarana — non - mohs-kyi sgrih -pa 
hon-sgrih), the Obscuration of Moral 
Defilement, 32. 

kleda-prahdi}a-prdptev avadhdrakah, that 
which gives complete certainty as 
regards the removal of the defiling 
forces, — a characteristic of vimukti- 
marga. , 22, 

ksaiiika-prayoga = skad-cig-mahi shy or -ha, 
syn. of eka-ksana-ahhisambodha, 63. 

k$dnti = hzod-pa , 1) the Degree of Stead- 
fastness, the third sub-div. of the Path 
of Training ( prayoga-marga , q.v.), 
20 (the D. of St. on the Path of the 
Srlvaka), 35, 36 ( apdya-abhdvena 

adh im dtra-dharm a-ksamanat k$dntiga- 
tam , q.v,), 37 (on the Path of the 
Bodhisattva), 60, 61.— 2) In dharma - 
jndna-kpdnti and anvaya-jnfina-ksdnti , 
q.V. 

ksdnti-pdramitd — hzod-pahi pha-rol-tu - 
phyin-pa , the Transc. Virtue or the 
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Climax of Patience, Forbearance, or 
Steadfastness, 54 (predominant on the 
third Stage of the Bodhisattva). 

k$antigata-mUrdha-prayoga — bzod-pahi 
rtse-sbyor , the Culminating Process of 
Illumination on the Degree of Stead- 
fastness (cf. nirudhi ), 80. 

ksetra-suddhi-prayoga = Hn-dag-sbyor-ba, 
the purification of the Sphere or the 
World of future activity as a Buddha, 
56, 79 (the tenth topic of Sarva-SkSra- 
abhisainbodha-adhikSra, Kar. IV. 61). 

khadga-viyana-kalpa — bse-ru Ita-bu, the 
solitary Pratyekabuddha, 28, 59 (brings 
to accompl. the Accumul. of Merit 
during 100 seons). 

guna — yon-tan, the (14) merits acquired 
during the process of meditation,— the 
third topic of Sarva-akai*a-abhisam- 
bodha-adliikara (Kar. IV. 12 a, b), 78. 
88 . 

gotra = rigs , the element of the Lineage 
(of the Buddha). Synonyms: dhdtn 
and tathdgata-yarbha ) q.v., 31, 32, 45, 
74 (cf. mdrga-jnatd-angani ), 88 (as a 
point common to all the Paths), 99. — 
Cf. pratipatter ddhctrah pralcrtistham 
gotram. 

gotra-bhUmi = rigs-kyi sa , the Stage (of 
certainty in regard) of the Spiritual 
Lineage, — the second Stage of the 
SrSvaka, ident. with the Sr.’s prayoga - 
mdrga , 49. 

gotva-bheda = rigs tha-dad ) a difference 
in the element of the Lineage. Is 
inadmissible acc. to the Abliisamaya- 
laipkSra (Kar. I. 39), 31, 99. 

gatreiria vyaptah = rigs-kyis khyab-pa , 
pervaded by the element of the Lineage 
of Buddliahood, 31. 

grahaka-avabodha = hdzin-pa rtogs-pa, 
the cognition of the subjective part, 


— char, of anvaya-jhana-ksdnti and 
anvaya-jndna, 40. 

grahya-avabodha = gzuii-ba-rtogs , the 
perception of the objective part, — char, 
of dharm a -jnuna-lcsanti and dharma - 
guana , q.v., 40. 

grahya -grdhaka = gzun-hdzin , subject 
and object. Not differentiated in 
prajhS-paramita, 7, 83. 

grahya - grdhaka - dkdrena kalpitatvdt 
— gzuii-ba dan hdzin-pahi mam-pas 
btags-pahA phyir , being imagined as 
having the character of subjective and 
objective (cf. vikalpita ), 97. 

grdhya-grdhaka-mkalpa — gzuii-ba dan 
hdzm-pahi rnam-par-rtog-pa , the im- 
putation of the reality of subject and 
object, 84. 

grahya - dharma - nairdtmya = gzuii - ba 
chos-kyi bdag-med, the unreality of 
the external world, — the principal 
object of cognition of the Pratyeka- 
buddha, 27. 

catasra drupya-samapattayah = gzugs- 
med-kyi suoms-hjug Mi , the 4 degrees 
of mystic absorption in the Immaterial 
Sphere ( dkdsa-anantya-dyatana , vijnd - 
na-dnantya - dyatana , akimeanya - dya- 
tana and naiva-sanjna-na-asamjna - 
dyatana or bhavdgra, q.v.), 48. 

catuh-satya-dharma-calcra = bden-Mihi 
chos-hkhor , the Wheel of the Doctrine, 
i.e. the teaching about the 4 Truths 
or Principles of the Saint (— prathama- 
cakra ), 91. 

catur - mahdrdga - kdyikdh = rgyal - chen 
MiJjii m, the denizens of the Sphere 
of the 4 Great Guardian Kings, — the 
lowest of the regions of the gods in 
the kama-dhatu, 58. 

catvdrah prayogah = sbyor-ba Mi, the 
4 Methods of Realization of the 3 kinds 
of Omniscience, — sarva - dkdra - abhi - 



110 


E. Obermiller. 


mmhodha (1), murdha-ahhisamaya (2), 
anupUrva-abhisamaya (3), and eka- 
ksa ) k ta- a bhisamb odha (4) q. v., 63. 
catvdri drya-satydni = hphags-pahi bden - 
pa Hi , the 4 Truths or Principles of 
the Saint, 14, 18 (their sixteen aspects), 
37 ion the Mah. Path). 
catvdri dhyanani = hsam-gtan Hi, the 
4 Degrees of Trance in the Sphere of 
Pure Matter ( riipa-dhdtu ), 25, 48. 
cafvaW vaUdradydni = mi-hjigs-pa Hi, 
the 4 kinds of Intrepidity of the Buddha 
(M. Vyutp. § 8 and Uttar. Transl. 

p. 280), 46 (relate to juana-dharma - 
kdya). 

carya-hhUmi =■ adhimukti - caryd - bhiimi, 

q. y., 00. 

cala-kidala-mnla-murdhatvat = dge-hafyi 
visa -ha gyo-bahi rise -mo yin-pafyi 
phyir , “ being the Climax, the cul- 
minating point of the growth of the 
roots of virtue that were unsteady 
before,”— expl. of the term mnrdha- 
gata, 35. 

citta-matra-avasthanena — scms-tsam-du 
gnat-pa*, “ by assuming the idealistic 
standpoint” (lit. that of mere con- 
sciousness), 37 (ref. to the Degree of 
Steadfastness-^dn^i of the Mah. Path). 
eitta-samsthiti =. sems-kun- tu- gnus -pa, the 
complete stabilization of the mind,— * 
the fourth topic of Mnrdha-abhisamaya- 
adhikSra = laukika - agra - dharma - 
murdha-prayoga (K&r. V. 4), 80. 
cintdmayl prajfid ~ hmm-pa-las-hyuh- 
bafri ks-rab, analytic wisdom which 
is the result of investigation, 20, 
caura~nifJca*ana = rkun-ma phyun-la, 

“ the expulsion of the thieves,” — refers 
to dnantarya-mdrga, 41. 
cyuti- cilia- anantar am = hchi-liplio-bahi 
*em* de-ma-thag-tu, directly after the 


termination of life (in the 3 Spheres 
of Worldly Existence), 29, 
janma-nii'maya-kaya == sky e-h alii sprul- 
sku , the App. Body as assuming 
different states of existence in the 
form of various living beings, 47. 
jiva, the individual soul aec. to Vedanta, 
32. — The awakening of it to life is 
spoken of in the Vedanta literature in 
a similar form as the awakening of 
the gotra or dhatu with the Buddhists. 
Cf. Gautfaplda, Klrikls on the MSn- 
dukya-upani§ad, anadi-mayaya supto 
yadd jivali prabudhyate. 
jnana=ye-6es , Transcendental Wisdom and 
intuition, a synonym of the Path, 15. 
jnana- dloka = ye-ses-kyi snail- pa, the 
light of Transcendental Knowledge, 20 
(first obtained on the Degree of Heat, 
Ufmagata q. v.), 37 (on the Mah. 
prayoga-marga). 

jndna-dharma-kaya = ye-ks-chossku, the 
Body of Absolute Wisdom of the 
Buddha; manifests itself in the form 
of the 10 Powers ( daSa baldni ), &c., 
46, 47, 83 (the second topic of Dharma- 
kSya-adhikara and synonym of sarva- 
dkara-jfiatd ; KSr. VIII. 2—6). 
jndna-pdramita = ye-ks-kyi pha-rol-tu- 
phyin-pa , the Transc. Virtue or the 
Climax of Divine Transcendental 
Wisdom, 57 (predom. on the tenth 
Stage of the Bodhisattva). 
jftana - lak$ana (a$ta - catvarimSaj - jnana - 
laksai^a) ~ ks-mtshan ( &e-brgyad ), the 
48 varieties of knowledge which charac- 
terize the Path (Kltr. IV. 14-22), 78. 
jfiana-vaktd = ye-ks-la dbafi-ba, the 
Controlling Power of Transcendental 
Wisdom, 56. 

jneya - avarana = k* - by alii sgrib - pa 
(= ks-sgrib), the Obscuration of Igno- 
rance. Ace. to the Madhyamikas it 
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consists in the differentiation of sub- 
ject and object and of Sams&ra and 
Nirvana as two separate entities, 32, 
52 (the 108 forms removed on the 
first Stage of the Bodhisattva). 
ta ttva - art ha - ekadeSa - pravl^o ndma sa- 
madhi = d c- kho-na- nid-kyi don-gyi 
phyogs-gcig-Ja zugs-palii tin-ne-fydzin, 
the state of transic meditation during 
which one penetrates into one side 
of the Absolute Truth, i.e. the un- 
reality of the external world (— ksdnti 
on the Mah. prayoga-mdrga ), 37. 
taihagata-garhha ~ de-bzin-gSegs-pafyi 
snih-po, the Essence of Buddhahood, — 
synonym of gotra and dhatu, q.v., 31, 
32, 45, 99. 

tathagata-ydna-abhisamaya-gotra — de- 
bUn-g&egs-pahi the g -pa mnon-par-rtogs- 
pahi rigs , the lineage (or family of the 
Saints) who are possessed of the in- 
tuition peculiar to the Vehicle of the 
Buddhas, i.e. MahSySna, 16. 
tanU-bhiimi = bsrab-paljii sa f the Stage of 
Refinement, the intuition of the sakrd- 
dgdmin, the fifth Stage of the SrH- 
vaka, 50. 

tisrah sarvagnatdh = thams-cad-mkhyen- 
pa gsum ( mJchyen-gsum ), the 3 kinds 
of Omniscience, i. e. sarva-d/cdra-jnaia, 
mdrga-jnatd, and sarva-jnatd, q. v., 62. 
tikpia-indriya — dbah-rnon, possessed of 
acute faculties, characteristic of the 
Arliat who has removed all the Ob- 
^ scurations simultaneously, 26. 
tu$ita = dgaJi-ldan , the fourth region 
of the gods in the kama-dhatu, 58. 
tydga-anusmrti = gtoh-ba rjes-su-dran-pa, 
the act of mindfulness concentrated 
upon the resignation (to worldly pro- 
perties), — the eleventh topic of Anu- 
pttrva-abhisamaya-adhikSra, 81. 


trayastrimJia = sum-cu rtsa-gsum, the 
region of the 33 gods, — the second in 
the kama-dhatu , 58. 

trisarvajnata-dharmaijcim anuttard pari - 
puvih = thams - cad - mkh yen -pa- n id 
gsum-gyi chos-mams yons-su-rdzogs-pa 
bla-na-med-pa, the highest and full ac- 
complishment of all the elements cha- 
racterizing the 3 forms of Omniscience, 
— refers to mrUd[ii, q.v., 80. 
ti'i-sarvajnatd-vaSitartham = thams-cad - 
mkhycn-pa-fiid gsum-la dbah-du-bya - 
baiii-phyir , in order to attain a do- 
minating position in regard of the 
3 kinds of Omniscience,— the aim of sar- 
va-akara-abhisambodha, q.v., 63, 67, 68. 
trini mmok$a-mukhani — rnam-thar sgo 
gsum , the 3 Media or Gates of Libe- 
ration (4 ttnyatd , animitta , and aprani- 
hita , M. Vyutp. § 73), incl. in the 
110 aspects relating to the Omniscience 
of the Buddha, 78. 

trini laksandni = mtshan-nid gsum , the 
three aspects of Reality acc. to the 
Yogacaras, i.e. parikalpita -laksat^a, 
paratantra-lak?aya and parinispanna- 
lak^av^a, q. v., 6. 

traiyadhmka- dharma - anutpada- dkarena 
tulyatd - avabodhdt = dus - gsum - pahi 
chos-mams skye-ba-med-pahi mam-pa 
mnam-pa-nid-du rtogs-pas , owing to 
the cognition of all the elements of 
existence relating to the present, past, 
and future as being unique and un- 
differentiated (lit. equal), in the sense 
of not being liable to origination, 76. 
daydm urabhya dhararii-paryantena = 
brtse-ba-las brtsams-nas gzuns-kyi bar- 
du, “beginning with Commiseration 
and ending with memory” (== karuyd- 
sambhdra, dana - sambhara , fala - sam- 
bhdra, k$ anti- sambhara, virya-samhhd- 
ra, dhy ana- sambhara, prajnd-sambhara, 
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iamatha-samhhdra, vipa.ii/ ana - sambhd - 
ra, yuganaddha-marga-samhhdra, up ay a- 
kau&ala - sambhdra, jndna - sambhdra , 
py yya-sain bhara, mdrga-samhhdra , and 
dhararn-sambhara of sambhdi'a-prati- 
patti ), 87, 

dar&ana-hhumi = mthou-bahi sa, tlie Stage 
of Illumination, the intuition of the 
SrSvaka who has attained the result 
of Entering the Stream {darHana-bhu- 
mV), srola-dpannasya ), the fourth Stage 
of the SrSvaka, 50, 

dars ana-mar g a = mthoh-lam, the Path of 
Illumination, the third main sub-div. 
of the Path and the first sub-div. of 
the Path of a Saint (drya-mdrga), 15, 21 
(the P. of 111. of the SrSvaka), 27 (with 
the Pr. buddha), 32 (def. aec. to Skabs), 
(37 the Mah.), 38, 49, 50, 77 (tlie ninth 
topic of Sarva-jnatS-adhikHra, KHr. III. 
11-15), 87. 

dars ana - mdrga - murdha - prayoga = 
mthoh-lam rtse-sbyor, the Culminating 
Process of Intuition on the Path of 
Illumination,— the fifth topic of Mtir- 
dha-abhiaamaya-adhiklra (KSr. V. 5— 
22), 80. 

da&a baldni = slobs bcu , the 10 Powers 
of the Buddha (cf. M. Vyutp. § 7 and 
Uttaratantra, Transl, p. 259, 260), 46 
(relate to tlie j h dna-dkarma -hay a ) . 
da#a-bhBmi-pram${la-mahd-bodhisattva = 

sa bcu -la iugs-pafyi by ah - chub - sems- 
dpah chen-po , the Great Bodhisattvas 
who abide on the 10 Stages and form 
the retinue of the sambhoga-kuya, 47. 
daia-bhhmi-sambkdra -- sa bculii tskogs, 
the Accumulation of the virtuous ele- 
ments on the ten Stages of the Bodhi- 
sattva, — one of the forms of saryhhaj'a- 
pralipatti (== parikarman , q, v.), 84. 
dam vaHtdh ----- dbah bcu, the 10 Control® 
ling Powers (M.Vyut. § 27), secured 


on the eighth Stage of the Bodhi- 
sattva, 56. 

ddna-pdramita = sbyin-pahi pha-rol-tu- 
phyin-pa f the Transcend. Virtue of 
Charity or the Climax of Charity, 53 
(predominant on the first Stage of the 
Bodhisattva). 

duhkha — sdug-bshal, Uneasiness or Suf- 
fering,— tlie second aspect of duhkha - 
satya, q.v., 18. 

dufykha - dariana - prahdtavya — sdug- 
bshal mthoh-bas spah-bar bya-ba , to be 
removed through the intuition of the 
principle of Phen. ex. (see klesa), 39. 
duhkha- satya — sdug-bshal hden-pa, the 
principle of (the suffering or uneasi- 
ness of) Phenomenal existence, the first 
of the 4 Truths or Principles of the 
Saint, 18 (its four aspects). — We have 
to distinguish 1) sainskdra-dulikhatd , — 
the uneasiness caused by the active 
forces of life, 2) duhkha-duhkhata = 
duhkha-vedana , corporeal and mental 
suffering, and 3) viparinama-dul/khata , 
the uneasiness or turmoil caused by 
constant change. 

duhkha - satya - anubhavi -jhdna = sdug- 
bshal-gyi bden-pa mhon-sum-du hams- 
su rngoh-balii 6es-pa, the knowledge 
directly perceiving the principle of 
Phen. Ex., 39. 

duhkha- saty a- adhipateya-dharma — sdug- 
bshal-gyi bden-pahi dbah-du-byas-pahi 
chos , the teaching or the elements re- 
lating to the principle of Phen. Ex., 39. 

dulikha-anvaya-jhdna-h/dnti = sdug-bshal- 
la rj es-su-ses-pahi bzod-pa , the per- 
severance in the introspective cognition 
concerning Phen. Ex.,— the first of the 
second group of 4 moments (in the 
sixteen), 39, 40. 

duhkhe dharma -jndna = sdug-bshal -la 
chos-ses-pa, resulting cognition of the 
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Doctrine concerning Plien. Ex., — the 
first of the third group of 4 moments 
(in the sixteen), 39, 40. 

duhkhe dharma -jfiana - k$anti = sdug- 
bshal-la chos-ses-palii bzod-pa, persever- 
ance in the cognition of the Doctrine 
concerning Phen. Existence, — the first 
of the 16 moments (solatia ksayah) of 
the Path of 111., 39 (on the Mah. 
Path), 40. 

duramgamd •= rin-dusoh-ha, “ the Far- 
reaching,” the 7th Stage of the Bodhi- 
sattva, 42 (conn, with bhavanii-marga), 
55 ( samyag-andbhoga-marga-upaSlesdt 

su?thu-duramgatatvad duramgamd ; see 
anabhogarri). 

drsfi-paramarsa — Ua-ha mchog-tu-lulzin- 
pa, preconception in regard of one’s 
own philosophical views, 52 (removed 
on the first Stage of the Bodliisattva). 

drsti-heya = mth 0 u- bas-sp an- b a (= mthon - 
spaii ), the defiling forces which are 
to be extirpated through the direct 
perception of the Truth, 21, 38,' 41, 
51, 52 (the 108 varieties of jneya - 
dmraqa removed on the first Stage 
of the Bodliisattva), 80 (removed by 
daHana-marga-mUrdha-prayoga). 

devata - anusmrti = Ilia - bla - ma - rjes - su- 
dran-pa , the act of mindfulness con- 
centrated upon the tutelary deity, — 
the twelfth topic of Anupurva-abhisam- 
aya-adhikSra, 81. 

do§a = slcyon, the (46) moral defects 
which are the impediments to the 
achievement of the training, — the 
fourth topic of Sarva-Ekllra-abhisaip- 
bodha-adliikara (KHr. IV. 12 c, d), 78, 
88 . 

dravyasat - pur us a - adhi?(hana - grahaka- 
mkalpa — skyvs-bu rdzas - yod - Jcyi 
rten-can-gyi hdzin-rtog , the imputation 
in regard of the subject as a real 
Acta orientalia. XI. 


personality, 52 (incl. in the 108 forms 
of jneya-avaraya removed on the first 
Stage of the Bodliisattva). 
drastavyam hhutata bhutam = yaii-dag - 
7 lid-la yaii-dag-lta, “the Absolute 
Truth must be directly perceived in 
the correct manner (Kilr. V. 21),” 98. 
dvadasanga-pratitya-samutpada ~ rten- 
Jibrel yan-lag bcu-gnis, the 12membered 
formula of evolution or of functional 
interdependence, contemplated during 
the simha-v ijrm bhita-s amadhi, 85. 
dve#a = ke-sdan, hatred; removed on 
the 9 Stages of the Bodhis. corr. to 
bhavana-marga ; does not exist in the 
rupa-dhatu and arupya-dhatu, 53. 
dharma — chos , element of existence, 
object, the Teaching, the Path, Nirvana, 
&c. — passim. 

dharma- anusmrti = chos - rjes-su- dran-pa , 
the act of mindfulness concentrated 
upon the Doctrine, — the eighth topic 
of Anupilrva-abliisamaya-adhikSra, 81. 
dharma - abhisamaya — chos - miion - rtogs, 
the full cognition of the Word of the 
Doctrine, — definition of samhhdra- 
marga, q.v., 19. 

dharma-aloka = chos-kyi snah-ba , “ the 
light of the Truth ” = jhdna-aloka , 
q.Y., 37. 

dharma-kaya — chos-sku , the Cosmical 
Body of the Buddha, identical with 
the Absolute, 7, 44 (its realization by 
the Mah. Saint), 45 (dharma- kdyas 
tathdgata eva prajnd -pdramitd) , 46, 
83 (— Dharma-kaya-adhikSra), 89. 
dharma-kaya- abhisambodha — chos-sku- 
mhon-par-rtogs-pa , the full intuition 
of the Cosmical Body of the Buddha, 
67. 

dharma -calcr a -pravartana — chos-kyi 
fylchor-lo bskor-ha, “ the Swinging of 
the W r lieel of the Doctrine,” i. e. the 
8 
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exposition of the Teaching. Refers to 
the 3 periods of the Buddhist Canon, 
91. 

dharma-jftana = ckos-Ses, resulting cogni- 
tion of the Doctrine (concerning each 
of the 4 Principles of the Saint). 
There are accordingly 4 forms of it, 
corr. to each of the Principles taken 
separately. They form the third group 
of 4 moments (of the sixteen) and are 
included in the Path of Deliverance 
{vimukti-mdrga) of the Path of Illu- 
mination ( darSana - marga), 23, 40 

(refer to the object — grahya-avabodka , 
q. v. 

dh a rma-juci n a-k$dnti = chos-Ses-jmhi hzod- 
pa, perseverance in the cognition of 
the Doctrine, the direct intuitive 
knowledge of the 4 Truths of the 
Saint, Has four varieties, regarding 
each principle separately (duhlche 
dhaj'Tm-juanadcfdnti) &c.). These are 
the first four of the 16 moments 
(fO$aJa Ic^arii.dJi)^ 2 * 2 . 

dharma- dhdtu = chos-kyi dbyiiis, the 
Absolute, the Ultimate Essence of the 
elements, 31, 38 ( myukto grdhya- 

grdhaka -la1c?axtena — devoid of the 
characteristics of subject and object), 
99. 

dharma-dkdtu-vUuddhi = chos-kyi dbyiris 
rnam-par-dag-pa , the perfectly pure 
intuition of the Absolute without 
differentiation into subject and object, 
45, 47 (rel. to smbhdva-kdya). 

dharma-nairdtmya =» chos-kyi hdag-mcd , 
the unreality (lit, “the impersonality”) 
of the elements of existence as separate 
entities. Is the principal object of 
cognition on the Path of the Bodhi- 
sattva, 16, 94 {— paramdriha - nifysm- 
hhuvatd and parini$panna-Iak$a n a ace. 
to the YogScIras). 


dharma -pravicay a = chos imam- par- 
{ibyed-pa , the analysis of the elements 
of existence, 37. 

dharma-meghd = chos-kyi-sprin , “endowed 
with the Clouds of the Truth,” — the 
tenth Stage of the Bodh., 43 (conn, 
with bhavana-mai'ga), 57. 
dharma - samatd - eka - nay a -jnatd = chos 
mnam-nid dan tshul-gcig Sea the 
knowledge of Monism and the unity 
of all the elements, 98 (Kar. I. 62). 
dharmata — chos -Slid, the Absolute 
(dharmatd-i'upa— the element of Matter 
in the aspect of the Absolute), 97. 
dharmatyam advayam tattvam = chos- 
rnams-kyi de-kho-na-nid ghis-su-med- 
pa, the unique undifferentiated true 
essence of all the elements of existence, 
— ref. to advaya-eka-k$ana-abhisam~ 
bodha , 83, 99. 

1) dhdtu = kham8 , the Fundamental Ele- 
ment of Buddhahood, — synonym of 
goira and tathdgata-garbha , q.v., 31, 
32, 45, 57. 

2) dhdtu = khams , the 18 component 
elements of an individual, 92. 

dhydna = bsam-gtan = catvdri dhydndni , 
q.v., 78 (inch in the 110 aspects rel. 
to the Omnisc. of the Buddha). 
dhydna-p dramitd = bsam-gtan-gyi pha- 
rol-tu-phyin-pa , the Transc. Virtue, or 
the Climax of Concentration, 55 (pro- 
dominant on the fifth Stage of the 
Bodhisattva). 

na 2 >ancyam atah, kimcit = lidi-la bsal- 
hya ci-yah-mcd 1 “ there is nothing to 
be removed from it (i. e. from the 
Absolute Essence, KSr. V. 21).” 
Refers to the mundane elements which, 
owing to their ultimate unreality, 
are not something which must he 
really annihilated, 98. 
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ndma-samketdbhydm = min dan hrdas , 
nominally and conventionally (ascrib- 
ed), — ref. to the parikalpiia-laksay.a, 
q.v., 94. 

nitya - eka - svatantra - dtman = rtag gcig 
raii-db ah-can-gyi bdag , the Ego as an 
enduring, unique (indivisible) and 
independent substance, 92. 
nilya-eka-svatantra-atma-Sunya-p ndgala ~ 
gait - zag rtag - gcig ran - dbaii - can - gyi 
bdag-gis stoh-pa, the individual as 
devoid of a unique, enduring and 
independent Ego or Soul (cf. pudgala- 
nairdtmya), 21. 

nimitta = mtshan-ma y the essences or char. 

features of the separate elements, 98. 
niyata-gotraka = rigs-iies , an individual 
with whom the Element of the Lineage 
is of definite character,— the Bodhi- 
sattva who is a Mahay Snist from the 
beginning, 33, 38. 

nirupadhi = phuh-po med-pa , without 
residue, — Nirvana after death, 29. 
nirUdlii — brtan-pa } the attainment of a 
firm position as regards the Bodlii- 
sattva’s concentrated analysis, — the 
third topic of Mardha-abhisamaya- 
adhikiSra = ksdntigata-mUrdha-prayoga 
(K3r. Y. 3), 80. 

nirodha — h,gog-pa, Cessation or Extinc- 
tion, — the first aspect of nirodha-satya, 
q.v., 18. 

nirodha-satya — hgog-pahi bden-pa [hgog- 
bden ), the Cessation, or Extinction of 
Phenomenal Existence, the third of 
the 4 Principles of the Saint, 18. 
nirradya-kdya = sprul-sku , the Appari- 
tional or Emanational Body of the 
Buddha, acting in this world, 47, 84 
(the fourth topic of Dliarma-kSya- 
adhikara, KSr. VIII. 33). 
nirma\ia-rati = hphrul-dgali. , the fifth 
region of the gods in the kama-dhatu , 58. 


nirydna-p ra iipatii — ncs-hhyuh-sgruh-pa , 
the Action of the Issue or the termina- 
tion of the Path (8 varieties), — the 
tenth topic of Sarva-akara-jfiatS-adhi- 
k5ra (Ear. I. 72, 73), 73, 87. 
nirmkalpa-adhigama-avasthayam — rnam- 
par-nvi-r tog-pa rtogs-pahi gnas-skahs-na , 
at the time (in the state) of direct 
intuition, free from constructive 
thought, 80. 

nirv ikalp a-j ndna- agni-p urvarupatvdd us- 
magatam iva = rnam-par-mi-rtog-pa\i 
yc-ses-kyi mehi sha-ltas yin-pahi phyir , 
“being like the heat which precedes 
the fire of immediate direct knowledge,” 
— expl. of the term u§magata , 35. 
nirvikalpaka — mam-par mi-rtog-pa , free 
from constructive thought, 56, 
nirvedha = nes-par-hbyed-pa or ties- 
hbyed , full penetration (into the 
essence of the 4 Truths of the Saint 
or of the Absolute), — a synonym of 
dar$ana-marga , q.v., 73. 
nirvedha- anga — ties - hbyed - yan - lag, a 
synonym of nirvedha-bhagiya, q.v., 73. 
nirvedha-bhagiya = nes-libyed-cha-mthnn 
(' hes-par-hbyed-palii cha dan-mthun-pa ), 
the Degrees conducive to Illumination, 
— a synonym of pvayoga-marga q.v., 
20 (on the Path of the Sravaka), 36, 
37 (on the MahSyanistic Path), 73 
(the third topic of Sarva-Skara-jfiata- 
adhikara, Ear. I. 25—36), 78 (the 
seventh topic of Sarva-akara-abhisam- 
bodha-adhikara, KHr.IV. 33-37), 84,86. 
nirhdra = sgrub-pa , the highest achieve- 
ments of the Bodhisattva, — refers to 
andsrava-bhdvand-mdrga (cf. nirhdra- 
lab? a na-hh a vand-mdrga), 43 . 
nirhdva-laksaya-bhdvand-mdrga = sgrnb- 
palii ( mtshan- nid-kyi) sgom-lam, the 
Mali. Path of Cone. Contempt . as the 
ultimate achievement of the Bodhi- 
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sattva, — the tenth topic of MSrga- 
jfhita-adhikSra (KSr. II. 25), 75, 
nh'rtti-pak#a - adhisfhdna - grdhya -vikalpa 
— Idog-pa (Jii phyogs-kyi rten-can-gyi) 
gzun-rtog , the imputation in regard of 
the object as something to be shunned 
(the HlnaySnistie Path and its result), 
7>*2 (inch in the 108 varieties of jneya - 
dvarana removed on the first Stage 
of the Bodhisattva). 

ni«thd ~ mthal}, the termination i of the 
Patli > — - eka-k?a na-abhisam bodha, 71, 
ni?yanda-phala = rgyu-mthun-palil hhras- 
bu , natural outflow. On the third 
Stage the Bodhisattva cognizes the 
Doctrine as being the natural outflow 
of the intuition of the Absolute, 54. 
nihmrana ■=•= ties - par -hbyun-ba ( nes - 
fyhyuii), Deliverance (from Phenomenal 
Existence), —the fourth aspect of 
nirodha-satya , q.v., 18. 
nihsvaldulva •= iio-bo-md-med-pa , devoid 
of a real essence, — the elements of 
existence as exposed in the madhya - 
cakra, 92. 

nihsvahhdrata = no-bo-uid-med-pa , non- 
substantiality or unreality. There are 
three degrees of it acc. to the Yoga- 
cSras, viz. lak$ana - nihavalthavaia, 
u tpatti- nihs vahh dmtd, and paramdrtha- 
nifysvahkdvata, q.v., 93, 
nUdHha nes-pafyi don (nes-don\ of 
direct meaning, 29 (the teaching of 
the fka-yd?ia ), 95 (the teaching of the 
Saipdhinirmocana acc. to the YogS- 
caras). 

neydrtha = draii-don , indirect or con- 
ventional meaning, opp. to nltdrtha. 
Acc, to the Saipdhlnirmocana and the 
Yogacaras, the Canon of the early 
and the intermediate period ( prathama - 
cakra and madkya-cakra ) are of con- 
ventional meaning, 95, 96. 


nairyduika — iics-pavdibyin-pa (— itcs- 
Jibyin ), Factor of Deliverance, — the 
fourth aspect of marga-satya , q.v., 18. 
nydya — rigs-pa , the Method,— the second 
aspect of marga-satya , q.v., 18. 
padma -putepi — padmahi sbubs-su, 
within the petals of lotus flowers, — 
the birth-place of the Arhats in the 
anasrava-dhatu , 29. 

para-mat a-prati$edka — gzan-lugs dgag - 
pa y refutation of the opinions of 
others, — first part of the analysis of a 
special subject (mthah-dpyod) in a 
yig-cha manual, 3. 

gmratantra-l alcana ~ gzan-gyi dbaii-gi 
mtshan-nid (— gzan-dhad), the causally 
dependent aspect of existence, i.e. the 
things in their crude form, obeying 
causal laws and representing the 
foundation for the imputation of 
essence, quality, &c., 6, 94. 
par an irm ita-vasavartin — gtan-hplirul- 
dhan-byedy the sixth region of the 
gods in the kama-dhatu , 58. 
paramdrtha-mJisvabkd'catd = don-dam-pa 
no-bo-fiid-med-pa, the unreality of the 
elements in the aspect of the Absolute. 
Acc. to the YogScSras it refers to 
parinispanna-lak#aria, q v., 94. 
paramdrtka - vims cay a - dharma- cakra = 
don-dam rnam-pav-nes-pahi chos-hkhor, 
the Wheel of the Doctrine, i.e. the 
teaching which establishes the con- 
ception of the Ultimate Reality 
(--- antya-cakra ), 91. 

parikarman ~ yons-su-sb yon-ha, or yofis- 
sbyon, appliances, conn, with the 
10 Stages of the Bodhisattva, 53 sqq., 
81. 

parikalpita ~ kun-btags (cf. parikalpita - 
kle&a-avarana), 38, 42. 
parikalpita - kleta - dvavana — non-sgrib 
kun-btags^ the defiling forces which 
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are due to incorrect views. Are 
removed on the Path of Illumination 
(< dar&ana-mdrga ), 22. 

pariJcalpita-laksaya = kun-tu- btags-pali i 
mtshan-nid (= kun-btags), the Imputed 
Aspect, i. e. the distinctions of essence, 
quality, &e., which are attributed to a 
thing by our constructive thought, 
6, 93. 

parindma — yohs-su-bsho-ba , the con- 
vergence of the roots of virtue into 
component parts of Supreme Enlighten- 
ment, — refers to sdsrava - hhdvana- 
mdrga , 43, 75 (ditto; the eighth topic 
of Marga-jhata-adhikara, — Kar. II. 
21-23). 

parinispanna - laics an a = yoiis - su - grub- 
palyi mtshan-nid (= yoiis -grub), the 
ultimate aspect of existence acc. to 
the Yogaclras, — the unique undifferen- 
tiated Absolute, 6, 94, 97. 
paripusfa-gotra — rgyas-hgyur-gyi rigs . 
the element of the Lineage which 
becomes developed on the Path, 33. 
pavitta-abha — h,od-chuh y the first sub- 
div. of the region of the second dhydna 
in the rtipa-dhdtu, 58. 
pavitta-Subha — dge-chuh, the first sub- 
div. of the region of the third dhydna 
in the rupa-dhatu, 58. 
paropadeSa - vaiyarthyam = gzan - gyis 
bstan mi-dgos^ absence of a necessity 
of teaching (to the Pratyekabuddha), 
27. 

punya-jnana-sambhdra ~ bsod-nams dan 
yc-Aes-hyi tshogs, the Accumulations 
of Virtue and Wisdom, 61. 
punya-prasava = bsod-nams- sky es, second 
- sub-div. of the region of the fourth 
dhydna in the rUpa-dhatu, 58. 
punya-sambhara = bsod-nams-Jcyi tshogs , 
the Accumulation of Merit, 59 (brought 


to accomplishment by the solitary 
Pratyekabuddha during 100 aeons). 
pudgala-nairdtmya=gah-zag-gi hdag-mcd, 
the unreality of the individual Ego as 
an enduring, unique, and independent 
substance ( nitya-cka-svatantra ), 16 (is 
the principal object of cognition on 
the Path of the ^ravaka), 21. 
purva- avedha - dlcsipta - dyuli - par iks ay at 
= shon-gyi higs-kyis hphahs-paki tshe 
zad-pa-na, owing to the cessation of 
the force of life-time produced by the 
previous Biotic Force, 29. 
prthag - bhfita - artha - abhiniveSa - abhdvdt 
= don tha-dad-par-gyur-pa7ii miion - 
par-ien-pa-med-palii phyir^ “owing to 
the absence of preconceived realistic 
views regarding the separate entities,” 
37. 

prthagjana — so-so\ii shye-ho, the ordinary 
worldly being, he who does not possess 
the direct cognition of the Truth, opp. 
to dry a, q.v., 19. 

prstha-labdha y see prsflia-labdha-jndna . 
prstha-labdha-jnana — I'jes-thob-ye-Ses, the 
knowledge of the Saint which is 
acquired after the state of concentrated 
trance, 21, 23 (contains the elements 
of both pratyaksa and kalpand ), 24 
(forms a part of the Sravaka’s bhavana- 
mdo'ga ), 28, 38 (on the Mah. darkana- 
mdrga), 40 (is directed upon the 
objects of the Emp. World and dis- 
agrees with samdhita-jfidoia ), 43 (incl. 
adhimukti, parindma and anumoda of 
the Mah. bhdv ana-mar g a), 
prakrti-nirvay a = raii-bzin-gyi myan-hdas 
NirvEna as the ultimate, quiescent 
essence of all the elements, being the 
negation of every kind of plurality, 
92. 

prakrti-parinirvrtta — rah-biin-gyis yohs - 
su-mya-han-las-fydas-pa, by their very 
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nature merged in Nirvana,- -the elements 
as demonstrated in the madhya-cakra , 
92. 

prakrti-stha-gotva — rah-hHn-gnas-Hgs, 
the primordial, fundamental element 
of the Lineage, opp. to paripu$ta-gotra, 
q.v,, 33, 

prakseptavyam na kim ca na = g~ag- 
par-bya-ba cuh-zad-med , “ nothing to 
be added f to the Absolute Essence, 
Kar. V. 21).” Ref. to Nirvana which 
is not something to be produced anew, 
98. 

praj nap that -puru$a-adhi$thdna - grdhaka- 
vikalpa skyrs-bu btags-yod-kyi rten- 
can-gyi hdzin-rtog the imputation 
regarding the subject as a nominal 
reality, 52 (inch in the 108 forms of 
jueya-dvararia removed on the first 
Stage of the Bodhisattva). 
prajnayd na hhave sthdnam (Kar. I. 10; 
Tib. $t’$ -pas sr id-la mi-gnas ; ses-pas 
metri causa for Ses-rah-kyis), non- 
adherence to the Phen. Life owing to 
Highest Wisdom, — ref. to bhava - 
aprati?thita-vastu-jnana, q.v., 75. 
prajhd-pdramitd = 6es-rah-kyi pha-rol - 
tu-phyin-pa {=^$er-phyin), — its different 
meanings: a) the monistic Highest 
Wisdom identified with the Buddha, 
b ) the Path, c) the text of the Sutras 
(sic act*, to A$f.-pin<j), 7, 45 ( mukhyato 
dharma-kdyas tathdgata eva prajnd - 
pdramitd ), 55 (as the 6th Transc. Virtue 
predominant on the 6th Stage), 65 
(in the sense of the Path), 67 (the 
Doctrine as summarized in the 8 sub- 
jects), 70 (in the sense of $ama- 
apratifthiia-marga-jfLata ), 98. 
pranidhdna - pdramitd — smon - lam -gyi 
pha-rol -tu-phyin-pa, the Transc. Virtue 
or the Climax of the Effective Vow 
or of solemn entreaty, 56 (predom. 


on the ninth Stage of the Bodhi- 
sattva). 

pranidhi-jndna = smon-nas-mkhyen-pa, 
the wisdom of the Buddha which is 
the result of his previous vows 
(KHr. VIII. 8), 85. 

pranlta — gya-nom-pa , Perfection, — the 
third aspect of nirodha-satya , q.v., 18. 

pratigha — khoh-ldiro, enmity, 51 (re- 
moved on the first Stage), 52 (does 
not exist in the rUpa-dhatu and drtipya- 
dhatn). 

pratipaksa-dharmatd-smbhdva — gfien- 
pohi phyogs-uid-kyi ho-bo-nid , having 
the essential nature of antidotes, — the 
173 aspects of the 3 kinds of Omni- 
science, 69. 

pratipak?a-bhdvanayd = ghen-po-bsgoms- 
pas , through the concentration upon 
the antidotes (of the obscuring ele- 
ments), 82. 

pratipalc?a-bhuta-vastu-jnana — gnen-po- 
phyogs-kyi gzi-$e&, the Omniscience in 
regard of the Empirical World possessed 
by the Mah. Saint which is the anti- 
dote against the egoistic and in- 
complete wisdom of the Hlnayanists. 
The sixth topic of Sarva-jliata-adhikSra 
(KSr. III. 4-6), 77. 

pratipaksa-sambhdra = ghen-polii tshogs , 
the Accumulation of the antidotes 
against realistic imputations,— one of 
the forms of sambhara - pratipatti 
(KSr. I. 71), 84. 

pratipak$dtmikd sambhara - pratipatti ) ) 

~ gnen-pohi phyogs-kyi tshogs -kyi 
sgrub-pa , the Action of Accumulation 
of the antidotes (cf. pratipak$a- 
sambhara ), 87. 

1) pratipatti = sgrub-pu, Activity, — the 
third aspect of mdrga-satya , q.v., 18. 

2) pratipatti — sgrub-pa , the Activity 
of the Bodhisattva, a syn. of the 
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MahayHnistic Path. Consists of sam- 
ndha -pratipatti, prasthdna - pratipatti , 
sambhara-pratipatti and nirydria-prati- 
patti , q.v.), 74, 

pratipatter adharah = sgrub-paJii rten , 
the foundation of the (MahSy5nistic) 
Activity = gotra, q.v., 33. 

pratipatter adharah prakrtistham gotram 
z= sgrub-pahi rten rah-hHn-gnas-rigs , 
the fundamental element of the 
Lineage of Buddhahood, the foundation 
of the MahSyanistic Activity, — fourth 
topic of Sarva-akara-jnata-adhikEra 
(K3r. I. 37, 38), 73 (cf. gotra). 

pratibimba = gzugs-brnan, reflection, 46 
(refers to the corporeal form of the 
Buddha). 

praiisamkhya-nirodha — so-so-brtags-hgog, 
the full and definite removal of all 
the defiling elements, 41 (refers to 
mmuJcti-mdrga ) . 

pratisamvid = so-so-yah-dag-pav-rig-pa , 
the 4 kinds of intense penetration 
(M. Vyutp. § 13), obtained on the 
ninth Stage, 56. 

pratyaksa = mhon-sitm, direct sense- 
perception, 19, 23, 62 (the sarva-akara - 
jnata of the Buddha is pratyaksa ). 

pratyaksa-anubhavi guana = mhon-sum- 
du nams-su-myoh-balii 6es-pa, direct 
perception, 40 (refers to the moments 
of darsana-marga). 

pratyak$ena = mhon-suvi-du, directly, 
without constructive thought, — a char- 
acteristic of the intuition of a Saint 
(ary a), 21. 

pratyaya = rkyen, Condition (of Phe- 
nomenal Existence), — the fourth aspect 
of samudaya-satya , q. v., 18. 

pratyaveksana-jndna = so-sor-rtog-pahi 
ye-6es, the Wisdom of the Buddha pre- 
cisely cognizing all the separate ele- 


ments of existence, 45, 47 (rel. to 
sambhoga-kaya). 

pratydtma-vedya — so-so rah-gis rig-par - 
bya-ba, to be intuited introspectively, 
within oneself,— the Absolute as the 
object of meditation on the Bodhi 
sattva’s Path, 32. 

pratyatmam = so-so rah-nid , in regard 
of one’s own personality, 39, 40. 

pratyeka-buddha-marga-jnana-mayi mdr- 
ga-jnatd = rah-rgyal-gyi lam ies-palu 
lam-Ses, the Omniscience in regard of 
the Path as the cognition of the Path 
of the Pratyekabuddha, — -the third 
topic of Marga-jnata-adhikSra (KSr. II. 
6-8), 74. 

pratycka - buddha - y&na - abhisamaya - 
gotra = rah-sahs-rgyas-kyi theg-pa 
mhon-par-rtogs-pah,i rigs t the lineage 
(or family of the Saints) who are 
possessed of the intuition peculiar 
to the Vehicle of the Pratyekabuddhas, 
16, 62. 

prathama-cakra — likhor-lo dah-po , the 
first (Swinging of) the Wheel of the 
Doctrine, i. e. catuty-satya-dharma- 
calcra , q.v., 91. 

pradlpa-nirvdna = mar-me H-ba Ua-bur 
mya-han-fydas-pa, “NirvSna resembling 
the extinction of alight,” — the Hlnaya- 
nistic NirvSna, 29. 

prabhava = rah-skye , Process (of origina- 
tion, of Phenomenal Existence), the 
third aspect of samudaya-satya, q.v., 
18. 

prabhakari — htod-byed-pa, “ the Illu- 
minating,” — the third Stage of the 
Bodh., 42 (in conn, with bhavana- 
mdvga ), 54 ( lokottara-jndna-avabhdsa - 
karanat prabhakari). 

pramaria = tshad-ma , mode, or source 
of correct knowledge, 19. 
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praviudita mm rah - tu - dgali - ba 9 u the 
J<»3’oii8,”— tlie first Stage of the Bodhi- 
sattva, identical with dar.4ana-mdrga, 
42, 51 ( prathama - apvrva - dharma- 

tat&va - adhigamena pramoda - lahhya- 
tvdt ), 87. i 

prayoktr — shy or- ha- ho, the acting 
person, the meditator, i.e. the Bodhi- 
sattva on the Path, 85. 
prayoga ~ sbyor-ha, the (20) methods of 
training, — the second topic of Sarva- 
Skara-abhisaipbodha-adhikSra (K5r. IV. 
8-11), 78, 85. 

2 >rayoga-mdrga " shy or -l am, the Path of 
Training, the second main sub-div. of 
the Path, consists of 4 Degrees, — 
the 4 nirvedha-bhagiya , viz. fipnagata , 
mfirdhagata, kfdnti and laukika-agra - 
dharma , q.v., 15, 20 (the SrSv aka’s 
P. of Tr.), 27 (the P. of Tr. of the 
Pratyekabuddha), 34 (the Mah. P. of 
Tr.), 41, 49 (the P, of Tr. of the 
Sravaka as identical with gotra-hhumi ), 
51, 86. 

pravacana-artha = gsun-rah-Jcyi don , 
the meaning of the Doctrine, 20. 
p7’avrtti~pa]c$a~adhif$hana-grahya-vikalpa 
= hjug-pa (fyi phyogs-kyi rten-can-gyi) 
gzuh-rtog , the imputation regarding 
the object as something to he attained 
(the Mah. Path and its result), 52 
(the jfteya-dvaraqa removed on the 
first Stage of the Bodhisattva). 
pravrtti - vi§aya = hjug-pahi yul , the 
object of action or the aim, — the 
3 kinds of Omniscience ( tisrali sai*va- 
jfiatah.) as exposed in the first 
3 Chapters of the AbhisamaySlaip- 
kSra, 72. 

praHhdna-pratipatti = hjug-paM sgruh- 
pa (fyjug-sgrub), the Action of the 
Access to the properties of a MaliSyl- 
nist (9 varieties),— the eighth topic of 


Sarva-Hkara-jnatH-adhikSra (Kar. I. 44, 
45), 73, 87 (begins with the Stage of 
Action in Faith — adhimuhti-caryu - 
bhuini — prayoga-milrga). 

p 7 ‘akaya~mahattva = spoh-ha chm-po-nid , 
the greatness in the removal of the 
Obscurations, — the second of the 
3 uddeSas , 89. 

phala - bhflta - matur asanni - bhuta - vastu- 
jndna = libras-yum-la ne-bahi gii-Ses, 
the Bodhisattva’s Omniscience in 
regard of the Empirical World which 
is near to the Climax of Wisdom 
(lit. “the Mother”) as the ultimate 
result, — the fourth topic of Sarva- 
j flats- adhikara (KSr. III. 2 c, d), 76. 

phala-bhUta-mdtur du7'l-bhUta-vaatu-jnana 
= hbras-yum-la rin-bahi g&i-Ses, the 
Omniscience in regard of the Empiri- 
cal World (possessed by the Hinaya- 
nist), which is far from the Climax 
of Wisdom (lit. u the Mother ”) that 
is the ultimate result. Is the third 
topic of Sarva-jflata-adhikara (Kar. III. 
2 a, b), 76. 

btihya-artka-abhinivem-abhavat = phyihi 
don - la mhon - par - ien -pa - med - pahi 
phyir , owing to the absence of im- 
puted realistic views in regard of the 
external objects, 37. 

blja = sa-hon , the seed (of Enlighten- 
ment), — another synonym of gofra, 
q.v., 31. 

buddha - anusmj'ti srs sans - rgyas -rjes-su- 
dran-pa , the act of mindfulness con- 
centrated upon the Buddha, — the 
seventh topic of Anuptlrva-abhisamaya- 
adhikSra, 81. 

brhat-phala = fybras-bit-che-ba, the third 
sub.-div. of the region of the fourth 
dhyana in the 7'tipa-dhdtu, 58. 

bodhi-citta-utpada = byah-chub-tu sems- 
bsbyedy the Creative Mental Effort 
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for Enlightenment, 34 (the first Cr. 
Eff. at the beginning of the Path), 
72 (the first topic of Sarva-akara- 
jiiata-adhikSra, KSr. I. 18—20, 22 va- 
■ rieties), 88. 

bodhi-dvaya = byah-chub gnis , the 
2 forms of Enlightenment, those of 
the Sravaka and the Pratyekabuddha, 
29. 

bodhi-pak?a = byan-chub-lcyi phyogs , the 
(37) char, elements of Enlightenment, 
46 (relate to the judna-dharma-kdya). 
bodhipalcsika dhai'mah — by an chub-kyi 
phyogs-hyi chos = bodhi-palcsa , 78, 88. 
hadhi-sambhara = byah-chub-kyi tshogs, 
the Accumulation of (the factors for 
the attainment of) Enlightenment, 29. 
brahma -Jedyika — tshahs-ris , the first 
sub-div. of the region of the first 
dhyana in the rUpa-dhdtu , 58. 
brahma -purohita — tsliahs-pa mdun- 
na~T}don , the second sub-div. of the 
region of the first dhyana in the 
rupa-dhatu, 58. 

bhava = srid-pa , Phenomenal Exis- 
tence, 29. 

bhava - aprati§thita - -jiiana — meZ- 
pa-Za. mi-gnas-pahi g£i-6es, the Omni- 
science in regard of the Empirical 
World which does not relate to 
Phenomenal Life,— the first topic of 
Sarva-j fiats- adhiklra (KSr. III. 1), 75. 
bhava- Santi-samatd-prayoga — srid-ii 
mnam-nid-lcyi sbyor-ba, the process of 
intuiting the ultimate identity of 
SaipsHra and Nirvgna, — the ninth 
topic of Sarva-Skara-abhisaipbodha- 
adhikSra (IvHr. IV. 60), 79. 
bhavagra = srid-rtse, the highest or 
culminating point of Phenomenal 
Existence, — fourth division of ai'ftpya- 
dhdtu , 25. 


bhdvandmayl pragnd = sgom-pa-las hyuh- 
baJjti fas-rab, analytic wisdom which 
is the result of meditation, 20. 
bhavana-marga = sgom-lam, the Path of 
Concentrated Contemplation, the fourth 
main sub-div. of the Path, 15, 24 sqq. 
(the P. of Cone. Cont. of the Sravaka), 
28 (ditto, of the Pratyekabuddha), 41 
(the Mah.), 43, 49, 53, 58, 87. 
bhavand-marga-lcdritra — theg-chen sqnm- 
lam-gyi byed-pa, the functions of the 
Mah. Path of Cone. Cont. (bhavana- 
marga, q.v.), — the fifth topic of 
Marga-jnatl-adhikara (Kar. II. 17), 74. 
bhavana-mavga-mUrdha-prayoga = sgom- 
lam rtae-sbyor , the Culminating Process 
of Intuition on the Path of Cone. 
Cont.,— the sixth topic of Murdha- 
abhisamaya-adhikara (Kar. V. 24—34), 
80. 

bhdvand-heya = sgom-spah , the defiling 
elements that are to be extirpated 
through the practice of concentrated 
meditation, 24, 42 (on the Mah. Path), 
80 (removed by bhavana-marga-mftrdha- 
prayoga). 

bhuta-darSm = yah-dag-mthoh, the 
Saint who directly perceives the 
Absolute Truth, 98. 

bh&mi = sa , Stage, basis, or ground, — 
the degrees of intuition of the Sravakas, 
Pratyekabuddhas and Bodhisattvas, 
14, 42 (the ten Stages of the Bodlii- 
sattva as connected with the degrees 
of the Mali, bhavana-marga) , 48 (in 
general), 49 (the Stages of the Sravaka), 
51 sqq. (the ten Stages of the Bodhi- 
sattva). 

madhya = hbrih-pa, intermediate, 19 (sub- 
div. of mmhhdra-marga ), 20 (sub-div. of 
the Sr&vaka’s prayoga-mdrga), 24 (sub- 
div. of bhdvana-mdrga ), 34, 37 (sub-div. 
of the MaliaySnistic prayoga-marga). 
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madhya-adhimcitra — hbrin-palii chen- 
po , the grossest or highest of the 
intermediate,— secondary sub-div. of 
bhdvand-heya-klesa and bhdvanu-murga , 
25. 

madhya-cakra — hkhor-lo bar-ba , the 
intermediate (Swinging of) the Wheel 
of the Doctrine, i. e. alak$apatva- 
dhaimia-cakra (the PrajTia-paramitS- 
sutras), q.v., 91. 

niadhya -purnsa = skyes-bu hhrin-pa, 
“the intermediate individual,” i.e. 
the ^ravaka and the Pratyekabuddha, 
14. 

madh ya-madh ya = hbrin-pahi fibrin-pa, 
the intermediate of the intermediate, 
— secondary sub-div. of bhdvand-heya - 
khuia and bhdvana-marga , 25. 
madhya-mydu — ^bHu-ptaJii ckuh-nu , the 
lowest of the intermediate, — secondary 
sub-div, of bhavand-heya-kleta and 
hhavana-mdrga, 25. 

madkyastha-huddhya = dhu-mar gnas-paJii 
bios , “with the mind abiding on 
the Middle-Path,” — an allusion to the 
MSdhyamlka views of Arya Yimukta- 
sena (Sphut.), 12. 

m anas dear a = yid-la-hyed-pa , fixation of 
an object in the mind, 17. 
mano-matram = yid-tsam, as a mere 
murmur of the mind (the same as 
mano-jalpa-matram. ), — the elements of 
existence as contemplated at the be- 
ginning of prayoga-mdrga, q.v,, 37, 
mahd-karu\id s® snin-rjc chm-po, Great 
Commiseration, 34. 

maid-karuiidddsaihmukhl’kara^a-bkdvena 
--- sniii-'ijc- ch en-po mnon-d u - byed-pah l 
no-bos, by making manifest Great 
Commiseration, &c\, 80. 
mahanufamso darsana-margal} r= pkan- 
yon-chc-halii mthoh-lam or they -chen 
mthoh-lam phan-yon dah-bcas-pa, the 


MahaySnistic Path of Illumination 
( darsana-marga , q.v.) endowed with 
great merits, —the fourth topic of Marga- 
jftatS-adhikHra (Kar. II. 11—16), 74. 
maha-purusa = skyes-bu chen-po, “the 
■ Great Being,” i. e. the Bodhisattva, 14. 
mahd-purusa-lalcsana = skyes-bu chen-pofyi 
mtshan , the (32) marks of corporeal 
beauty of the super-man (ef. Uttarat. 
Transl. p. 263), 47. 

in dhd-hodh i-nirma p a-kdy a — byah-chub- 
che-balp sprul-sku , the App. Body 
making manifest the attainment of 
Enlightenment, in the form of Sakya- 
muni, &c., 47. 

mahd-brahma = tshahs-chen , the third sub- 
div. of the region of the first dhydna 
in the rupa-dhatu , 58. 
mahdydna -paryavasdnikali = theg - 
chen-pofyi mthar-thicg-pa , having their 
final goal in the MahlySnistic Nirvana, 
— char, of the Sr5vakas and Pratyeka- 
buddhas acc. to the eka-yana , 29. 
md2r — u the Mother,” a synonym 

of Prajfia-pararaita, 15 (p?‘.-.pm\ in the 
sense of the Path), 65 (as including 
the 3 forms of Omniscience). 
mdna — ha-rgyal , pride, 51 (removed on 
the first Stage), 52, 53 (the innate form 
removed on the remaining 9 Stages). 
mcirga = lam , the Path, passim. Is syno- 
nymous with abhisamaya , 7, 9, 13, 18 
(the first aspect of marga-satya, q.v.). 
mdrga{-hhuta) prajnd-pdvamita = lam- 
6er-phyin,~—pr.-pa?\ in the sense of the 
Path, 7. 

mdrga-jnatd = lam-ses (-Hid), the Omni- 
science in regard of the Path. Is 
possessed by the Buddha and the Ma- 
hSySnist Saint from the time of entering 
thePathofIllumination(<fa?^ana-wid?*ya) 3 
62, 64, 67, 74 (M5rga-jfiatH-adhik5ra). 
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marga-jnatd-angani — lam-Ses-leyi yan-lag , 
the auxiliary attributes of the Omni- 
science in regard of the Path, — the 
first topic of MHrga-jnata-adhiklira 
(KSr. II. 1), 44. 

mdrga-satya = lam-gyi bdcn-pa ==. lam- 
bden, the Principle of the Path,— the 
fourth of the 4 Truths or Principles 
of the Saint, 18 (its 4 aspects). 
miLhya-dr$ti — log-lta , totally incorrect, 
nihilistic views, 51 (removed on the 
first Stage of the Bodhisattva), 52. 
murdha-abhisamaya — rtse-mohi mhon- 
rtogs , the Process of Illumination in its 
culminating stages, — the second of the 
4 Methods of Realization (catvaraJi 
pray og ah), 63, 67, 69 (its essential nature 
and different degrees), 72 (inch in the 
prayoga-marga , darSana-marga , and bha - 
vand-mdrga), 79 (= Murdha-abhisamaya- 
adhikara). 

murdha-prayoga — rtse-shyor , a synonym 
of murdha-abhisamaya , q.v., 63. 
murdhagata = rtse-mor-gyur-pa (= rise- 
mo), the Degree of the Climax, the 
second sub-div. of the Path of Training 
(prayoga-marga, q.v.), 20 (the D. of 
the Cl. on the Path of the SrSvaka), 35 
(cala-lcuSala-m Ula-murdhatvan murdha - 
gatam , q.v.), 37 (on the Path of the 
Bodhisattva), 61, 70 (the second degree 
of mUrdha-abhisamaya). 
miirdhagata- murdha- pray oga = rtse-mofyi 
rtse-sbyor , the Culminating Process of 
intuition on the Degree of the Climax 
(cf. vivrddhi), 79. 

mrdu = chuh-hu, inferior, small, 19 (sub- 
div. of sambhara-mdrga ), 20 (sub-div. 
of the SrSvaka’s prayoga-marga), 24 
(sub-div. of the SrSvaka’s bhdvand- 
mdrga), 34, 37 (sub-div. of the MahHya- 
nistic prayoga-marga ). 


mrdu-madhya = chun-uuhi librih-pa, the 
intermediate of the inferior, — secondary 
sub-div. of bhamna-heya-kleSa and 
bhavand-mdrga, 25. 

mrdn-mrdu = chun-hulii chuh-hu, the 
most inferior of the inferior, secondary 
sub-div. of hhdvand-hcya-lde&a and 
bhdvand-mdrga, 25, 26,43 ( mrdu-mrdvd - 
dil'o mar gall). 

mrdv-adhimdtra = chun-huhi chen-po , 
the highest or grossest of the inferior, 
secondary sub-div. of bhdvand-heya- 
hleSa and bkdvand-indrga, 25. 
mrdv-indriya =. dbah-rtul, possessed of 
a feeble faculty, — char, of the Arliat 
who has removed the Obscurations 
gradually, 26. 

moksa-bhdglya == thar-pahi cha dah-mthun- 
pa (thar-pa cha-mthun ), “the (prelimin- 
ary) steps conducive to Salvation,” 
a synonym of sambhara-mdrga, q. v., 
19, 34, 78 (the sixth topic of Sarva- 
5k3ra - abhisaipbodha - adhikSra, Kar. 

IV. 32). 

moles a - mdrga = thar-lam , the Path to 
Salvation, a synonym of the Path, 15. 
ydna — theg-pa , “ the Vehicle,” a synonym 
of the Path ( marga ), 15. 
ydmdli — litkab-bral, the third region 
of the gods in the hdma-dhdtu f 58. 
yoga-bhUmi = rnal-l m ibyor-gyi sa , Stage of 
Transic Meditation, 48 (3 forms). 
yogi-pratyak?a = rnal-hbyor-mhon-sum , 
the direct mystic perception of the 
Saint, 24. 

raga = hdod-chags, desire, lust, 51 (re- 
moved on the first Stage), 52, 53 (the 
innate form removed on the remaining 
9 Stages, eorr. to bhdvand-mdrga). 
rupa = gzugs, Matter, 92, 97, 98. 
rupa-urupya-avacara = gzugs dan gzugs - 
med-na spyod-pa , relating to the Sphere 
of Pure Matter and the Immaterial, 53. 
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rupa-kuya = gzugs-sku, the corporeal forms 
of the Buddha ( sam bhoga-kdya and nir- 
mdijta-kaya ), 46, 47, 

?'upa’dhdtu = gzugs-khams, the World of 
Pure Matter or of Ethereal Bodies, 
23, 58. 

rfqjudi-sarva - dharma - abhdva - svahhcwa- 
avabodha = gzug8-la~sogs~pahi chos 
thama-cad dr) os-po-m ed paid ho-bo-ftid- 
du lchon-du-chud-pa, the cognition of the 
essence of Matter and all other elements 
t»f existence, as being the negation of 
every separate reality, — the thirteenth 
topic of Anupurva-abhisamaya- adhi- 
kara, 81. 

lalcmua = mt&han~nid % the char, marks or 
features of the process of meditation, 
— the fifth topic of Sarva-akara-abhisaip- 
bodha-adhiklra (Kar. IV. 13—31), 78 
(see note 3), 88, 98. 
lak$a) t ia - nihsvahhavatu = mtshan-nid-ho- 
bo-fiid-mcdpa, the essential unreality 
of the elements acc. to the Yog&cSras, 
— refers to parikalpita - laky ana, q.v., 
93, 94. 

linga ~ Hags, mark, char, feature, 66 
(the 12 Ungas referred to in KHr.V. 1, 
of the AbhisamaySlaqikSra;i, 79 (ditto; 
the first topic of Mttrdha-abbisamaya- 
adhikSra = ft$magatar mUrdha-prayoga, 
KSr. V. 1.), 88 (= avaivartika-lingadi). 
loka~guravah = hjig-rten-gyi bla-ma, the 
Teachers of the World, — an epithet of 
the Buddhas, 29. 

loka-nayalcali s= hjig-rten hdren-pa , the 
Leaders of the World, or of the living 
beings, — an epithet of the Buddhas, 29. 
lokottara ----- hj ig-rtendas-hdas'pa, super- 
mundane, transcendental, relating to 
a Saint (drya), 16, 17. 
laukika = hjig-rten-pa , mundane, relating 
to an ordinary individual ( pythagjana ), 
16, 17, 36. 


laukika-agra-dharma ~~hjig-rten-pahi chos - 
hyi mchog = chos -mchog, the Degree 
of Highest Mundane Virtues, the fourth 
snb-div. of the Path of Training 
( prayoga-marga , q.v.), 20 (the D. of 
H. M. V. on the Path of the SrSvaka), 
35, 36 (laukika-sarva-dharma-agratvad 
agrardharma-akhyam ), 37 (on the Path 
of the Bodhisattva), 58, 61. 
laukika - agi'a - dharma-murdha-prayoga — 
chos-mchog rtse-sbyor, the Culminating 
Process of Intuition on the Degree of 
Highest Mundane Virtues (cf. citta - 
samsthiti), 80. 

laukika - bhdvand - may a — hjig-rten-pahi 
sgom-byuhi being the result of theBodhi- 
sattva’s meditation, while he is still a 
worldly being,— the 4 nirvedha-bhdglya , 
q.v., 36, 

laukika - sarva - dharma - agratvad agra- 
dharma-akhyam = lijig-r ten- paid chos 
thams - cad - hyi mchog - yin -pah.i phyir 
chos-kyi-mchog , “being the highest point 
of perfection, or superiority to all the 
virtuous properties of the (Bodhisattva, 
while he is still a) worldly being,” 36. 
vajropama - samadhi = rdo-rje -Ita-buhi 
tih-he-fydzin, u the thunderbolt-like ” 
state of transic meditation at the end 
of the Path, 44. 

varga-cdidn — tshogs-spyod , the Pratyeka- 
buddha who associates himself with 
the Sr&vaka Saints; opp. to khadga - 
visdrta-kalpa, q.v., 28. 
vastu-jn&na = gH-6es, synonym of sarva- 
gnatd y 62, 75 sqq. (= Sarva -jilata- 
adhikara). 

mstu-jnana-prayoga — gii-ses sbyor-ba , 
the training for the attainment of 
the Omniscience in regard of the 
Empirical World,— the seventh topic 
of Sarva -jfiatS- adhikSra (Ear. III. 
8-10 a, b), 77. 
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vastv-avastu-upalambhatayd — dhos-po 
dan dnos-po-mcd-par dmigs-pa-n id-kyis, 
owing to the consideration of Ens 
and Non-ens, — ref. to phala-bhuta-mdtur 
durt-bhuta-vast u -j udna, 7 6. 
vikalpa s= mam-par rtog-pa , constructive 
thought, 43 (in the Mali, bhdvand- 
mdrga ), 94. 

mlealpita = rnam-p>ar-brtags-pa, the 
elements as the representations of 
constructive consciousness (abhUta- 
parihalpanena judnam era tathu-pra - 
tibhasa iti vikalpitatvdt), 97. 
vieikitsfi = the-tshom , doubt, 51 (removed 
on the first Stage of theBodhisattva), 52. 
vijndna - dnantya - dyatana — mam - 
mthafy-yas-Jcyi skye-mchcd, the Sphere 
of Infinite Consciousness, — second 
division of dvupya-dhatu , 25. 
vipakfa-bhtita-vastu-jndna = mi-mihun- 
phyogs-kyi g£i-£es, the Omniscience 
in regard of the Empirical World 
possessed by the HinaySnist Saint. 
It is to he shunned by the Bodhi- 
sattva, since it is not free from 
realistic imputations and is devoid of 
Commiseration. The fifth topic of 
Sarva-jnatS-adhikHra (Kar. III. 3), 76. 
vipaSyana = lhag-mthan , transcendental 
analysis, one of the two principal 
factors of the Path (the other being 
samatha % q.v.), 16, 17 (general char- 
acteristics acc. to the Lam- rim, &c.), 
20, 27 (on the Path of the Pratyeka- 
buddha), 34 (on the Mah&yanistic 
pvayoga-mdrga ), 68. 

rip aha - avasthdyam cha - h§ana- abhisam- 
bndha (or hsaniha-p rayoga ) — mam- 
par- smin-pahi skad-cig-maJjii shyor-ba , 
the momentary intuition of the un- 
defiled elements which have attained 
complete maturity, — the second topic 


of Eka-ksana-abhisambodha-adhikSra 
(Kar. VII. 3), 82. 

mpratipatti ~ log-sgruh , the (16 j incorrect 
views,— the eighth topic of Murdha- 
abhisamaya-adhikara (Kar. V. 39 d— 42), 
80. 

vimald = dri-ma-med-pa, “the Immacu- 
late,” — the second Stage of the Bodhi- 
sattva, 42 (as connected with bhdvand- 
mdrga ), 53, 54 ( sarva-dauliMya-mala - 
apagamdd mmald). 

mmukti-mdrga = rnam-grol-lam, “ the 
Path of Deliverance,” the second 
degree of samdhita-jndna. It takes 
place after the dnantarya-marga , q.v., 
at the time when the defiling forces 
are removed (Abh. vylkh.), 22, 24 
(contained in the ^rlvaka’s bhavand- 
mdrga ), 25, 26, 28 (on the Path of 
the Pratyekabuddha), 38 (the Mah,), 
40 (acc. to Abh. al- does not include 
the anvaya-jnanani ), 41 (on the re- 
moval of the Obscurations), 44 (at the 
end of the Path). 

mmuhtim sdk$dtkaroti — rnani-par-grol- 
ba mnon - sum - dn - hycd - pa , “ m ak es 
manifest the deliverance (from defile- 
ment).” Kefers to dnfykha-dharma - 
jndna and mmukti-mdrga , q.v., 39, 

mvdda-prahdya = 7'tsod-span, refutation 
of the objections of opponents, — third 
part of the analysis of a special 
subject ( mthah-dpyod ) in a yig-cha 
manual, 3. 

vivrddhi — rnam-liphet, the (16 forms of) 
progress of the moral merit of the 
Bodhisattva abiding on the Degree of 
the Climax, — the second topic of Mfir- 
dha-abhisamaya-adhikara = murdha - 
gata-mUrdha-prayoga (Kftr, V. 2), 79. 

vUi$ta-prayoga — sbyor-ba Jchyad-par- 
can , the special methods, i. e. the 
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20 prayogaa of Sarva-akSra-abhisaip- 
bodha-adhiklra, 85. 

vimddhi-la7c$a7ta-bhavana-marga — mam- 
dag (- gi mtshan-nid-kyi) sgom-lam, 
the Mah. Path of Cone. Contempl. as 
the attainment of the full and ultimate 
purification (== atyanta-v Uuddha- hha- 
vana-marga , q.v.), — the eleventh topic 
of Marga-jnata-adhikSra (KSr. II. 
28-31), 75. 

vti-eaa - Jab? an a (mdatia vtic$a - lab$a- 

Xidni) — bhyad-mtshan {bcu-drug) 3 the 
16 points of superiority of the Mah. 
Path, corr. to the 16 moments of 
daraana-mdrga (KSr. IV. 20—26), 78. 
vitardga-bhumi = Tidod-chags dah-hral- 
bafii sa , the Stage of Liberation from 
Passion, the sixth Stage of the Sr&- 
vaka, representing the intuition of the 
anagdmin , 50. 

virya-paramitd — hrtaon-ligrus-byi pha- 
r ol-tu-phy in-pa , the Transc. Virtue or 
the Climax of Energy, 54 (predominant 
on the fourth Stage of the Bodhisattva). 
vyddha-aloko ndma samadhi — snah-ba - 
mched-pa tes-hya-hahi tin-ne-hdzin, the 
state of transic meditation during which 
the light of knowledge becomes in- 
creased (= milrdhagata ), 37. 
v aland — tshor-ha, feeling, the second 
of the 5 8bandhas y 97. 
vat yavadaniJca = mam - par - by an - ha, 
purifying (opp. to samkleSika), 6, 55. 
tj yafijana dpe-byad, the (80) secondary 

corporeal marks of the Buddha, 47. 
vyativrtta-traulhutuka-janmdnah kkarns 
gsuni-palii sbye-ba-laa fyda&~pa, those 
who have ceased to exist in the 
3 Spheres of Worldly Existence, — the 
Sravaka and Pratvekabuddha Arhats, 
29. 

vydpti s= khyab-pa , pervasion (c tgotreya 
vydptnh), 31 (cf. mdrgag natd-angdni, 74). 


kama-apratl?{}iila-mdvga~piatd — U-ha-la 
mi-gnas-pahi lam-Scs, the Omniscience 
in regard of the Path which is not 
attached to Hln. NirvSpa,— -the second 
topic of Sarva-jnata-adhikSra (Kar. III. 
1), 76. 

Samatha = ii-gnaa , quiescence of the 
mind, or mind-concentration. Is one 
of the two chief factors of the Path 
(the other being uipafyand, q.v.), 16, 
17 (characteristics acc. to the Lam- 
rim, &c.), 20, 27 (on the Path of the 
Pratyekabuddha), 68. 

,<-dnta = H-ba, Quiescence,— the second 
aspect of nirodha-aatya , q.v., 18. 

Hlpa-nirmana-haya = bzolii sprul-sbu , the 
App. Body acting as ViSvakarman, 47. 

t%la-anusmrti — tshul-lchrims-rjes-su-dran- 
pa , the act of mindfulness concentrated 
upon Morality,— the tenth topic of 
AnupUrva-abhisamaya-adhikara, 81. 

illa-pdramitd — tshul-khinms'kyi pha-rol- 
tv-pkyin-pa , the Transc. Virtue of 
Morality or the Climax of Morality, 
54 (predominant on the second Stage 
of the Bodhisattva). 

Ma-V7 m ata-pardmar$a = tshul-Jehrims dan 
brtul-zuga mchog-ta - lidzin-pa, precon- 
ception in regard of incorrect observ- 
ances of moral rules and vows, 52 
(removed on the first Stage of the 
Bodhisattva). 

Suhla-dharma ~~ dkar-pohi chos , “the 
white,” i.e. the virtuous elements, 49. 

Sukla-vidaraana-bhumi dlcar~po rnam- 
par-mthon-ba] m ii aa, “the Stage of 
Perception of the virtuous elements,” 
— the first Stage of the £rSvaka, 
identical with the ^ravaka’s sambhdra - 
mdrga , 49. 

subha-hrtarta — dge~rgyaa, second sub-div. 
of the region of the third dhydna in 
the rupa-dhdtu , 58. 
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xunya = stoh-pa, Non -substantiality, 
non-substantial,— the third aspect of 
duhkha-satya , q.v., has here the sense 
of “ devoid of a relation to a real 
Ego,” 18. 

sunyatd = sboh-pa-hid ( stoh-fiid ), Non- 
snbstantiality, or Relativity of all the 
elements of existence, 7, 34 (principal 
object of concentration on the M ah ay a- 
nistic prayoga-marga), 78 (the 10 forms 
of it as the last 16 aspects relating to 
mdrga-juatd ; cf. soda&a 4unyatdli ), 98, 
4iinyata-i*ujpe?ia = stoh-p a- nid-kyi ho-bo- 
nid-du, as having the essence of Non- 
substantiality, separate unreality, 97. 
saiksa-avaivartika-bodliisattva-sangha = 
slob-pa phyir-mi-ldog-paki byan-sems- 
Icyi dge-hdun, the Congregation of the 
Bodhisattvas abiding on the Path, who 
have attained the Irretrievable State, 
— the eighth topic of Sarva-akara-abhi- 
saipbodha-adhikSra (KSr. IV. 38 sqq.), 
79. 

iraddha-bhUmi = dad-palp sa, “the Stage 
of Devotion,” a synonym of samhhara- 
marga , q.v., 19, 34. 

sravanddi-bhajana-prayoktr = mhan-pa- 
la-sogs-pahi snod shyor-ha-po , the 
acting individual, i.e. the Bodhisattva 
on the Path as a worthy hearer, &c. 
(of the Prajfia-pSramitl, K3r. IV, 6, 
7), 85. 

Sravaka-marga-juaiia-mayi mdrga-jnatd 
■= nan-thos-kyi lam-4es-pahi lam-hs , 
the Omniscience in regard of the Path 
as the cognition of the Path of the 
Sravaka,— the second topic of MHrga- 
jfiata-adhikara (K3r. II. 2), 74. 
iravaka-yana =» nan-thos-kyi they -pa, 
the Vehicle of the Sravakas, 29. 
h'dvaka-ydna-abhisamaya-gotra — nan- 
thos-kyi theg-pa mhon-par-rtogs-pahi 
rigs , the lineage (or family of the 


Saints) who are possessed of the 
intuition peculiar to the Sravakas, 
16, 62. 

b'dvaka-ydnika — nan-thos-kyi theg-pa- 
pa , an adherent of the Sravaka 
Vehicle, 29. 

b'tivakad i-manaskdra ~ iian-thos-la-sogs- 
pahi yid-la-byed-pa , Hinayanistic i.e. 
egoistic tendencies, 54. 
srutimayl prajnd = thos-pa-las-byuh-bahi 
4es-rab , analytic wisdom which is the 
result of study, 20. 

sat paramUah = phar-phyin drug , the 
6 Transc. Virtues, — the first 6 topics 
of Anupurva-abhisamaya-adhikHra, 81. 
soda&a ksawidfy = skad-cig-ma bcu-drug> 
the 16 moments of the Path of Illu- 
mination ( dar&ana-mdrga ), 23 (on the 
Path of the SrSvaka). 
sodaSa mnyatdh = stoh-hid bcu-drug, the 
sixteen aspects of Non-substantiality 
or Relativity. Explained in the Asta- 
sShasrika-piiidartha in accordance with 
the Madh.-vibhanga and the Mahay ana- 
saipgraha, and in the Comm, on the 
three Pr.-pSr.-sutras in accordance with 
the Mula-mlidhyamika, 6. 
samsdra-nirvana-ubhaya-upialambha-viga- 
mat = likor-ba dan mya-han-las-Jidas - 
pa ghis-kahi dmigs-pa dah-bral-bahi- 
phyir , owing to the absence of a 
consideration of Sarpsara and NirvSna 
as two separate entities, 76. 
samskrta ~ lylus-byas , conditioned, ac- 
tive, mutable, 46 (char. * of jhdna- 
dliarma-kaya). 

sakala-vyavaddna-pakfa-vtyaka-dharma - 
td-avastha = mam-par -by ah-ba\i 
phyogs mam-par -smin-pahi chos-nid - 
kyi gnas-skabs , the state of complete 
maturity of the element of the Absolute 
and all the purifying elements, ref. 
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to vip dka-avasth ay dm f'ka-kmna-abhi- 
sambodha } 82. 

sakrd-dgdmin — lan-cig phyir-hoh-ba 1 he 
who returns to this world once more, 
— the Saint who has attained the 
second result, through the removal (on 
the bkdvand-mdrga ), of the first 6 forms 
of defilement peculiar to the World 
of Carnal Desire (kamavacara~$a£-pra- 
kara-Jde£a-prah d n fit), 50. 
sangha-anusmrti dge-hd un-ijes-su- dran- 

pa, the act of mindfulness concentrated 
upon the Congregation —the ninth 
topic of Anupnrva-abhisamaya-adki- 
klra, 81. 

mtkdya-drtfi — hj ig-tshogs-la-Ha-ba, the 
conception of a real personality, 51 
(removed on the first Stage of the 
Bodhisattva), 52, 53 (the innate form 
removed on the remaining 9 Stages). 
sattva-dhatu — scms-can-gyi hhams, the 
Fundamental Element of the living 
beings, syn. of dhatu , < yotra, and 

tathdgata-garbha, q.v., 93. 

■s atya-abkisamaya =? bden-pa mnon-rtogs , 
the direct intuition of the 4 Truths 
or Principles of the Saint, — general 
definition of daviana-mdrga , q.v., 21. 
samtdna = rgyud , the stream of elements 
constituting a personality, 16, 92. 
m m n dha-pra t Ipatti ~~ go-chahi sgrub-pa 
or go-sgmb , the Action of the Outfit, 
the first of the 4 varieties of pratipatti, 
63, 73 (the seventy topic of Sarva- 
akSra-jr5atI«adhikara,*~Kar. I. 43), 87 
(begins with the Path of Acc. Merit- 
jam bhdra-mdrga). 

samatd — mfoam-nid, the equality or the 
ultimate unity of all the elements of 
existence in the aspect of the Ab- 
solute, — the eighth topic of Sarva- 
jfiatl-adhiklra (Kir. Ill, 10 c, d), 77. 


samatd-j udna = mu am- foul ye-ties, the 
Wisdom of the Buddha cognizing the 
equality or unity of oneself and all 
the living beings in the sense of 
being possessed of the unique element 
of Buddhahood, 45, 47 (rel. to sam- 
bhoga-kaya). 

samatd- par ijndna = ninam-pa-fiid-du 
yohs-m-tes-pa, the full knowledge of 
the equality i.e. the ultimate unity 
of all elements of existence, 76. 
samdhita ~ muam-par-Mag-Min , abiding 
in a state of perpetual trance,— char, 
of the Arhats in the anasra'ca-dhatu, 29. 
samdhita- citta = mnam-par-bzag-paJi i 
sems , with a perfectly concentrated 
mind, 37. 

samakita-jndna = mnam-Mag-ye-Ses , the 
intuitive knowledge of the Saint at 
the time of intense concentration. 
Consists of dnaniarya - mdrga and 
vimukti-marga , q. v., 21, 24, 28, 38 
(on the Mah. dar6ana-marga\ 43 ( incl. 
nirh&ra and atyanta-vUuddhi of the 
Mah. bhewand-marga). 
samudaya = Jcun-hhyuh , Driving Force 
or Origin (of Phenomenal Existence), 
— the second aspect of samudaya-satya , 
q.v., 18. 

samudaya-satya = kun-hhyuh bden-pa , the 
principle of the Cause or the Driving 
Force of Phenomenal Existence, 18 
(its four aspects), 78 (eight aspects of 
the 36 marga-jhata-dkardh refer to it). 
sarpbhdra-pratipatti — tshogs-kyi sgrub - 
pa ( tshogs-sgrub ), the Action of Accu- 
mulation of the factors conducive to 
Enlightenment (17 varieties), — the 
ninth topic of Sarva-Ik Ira-j fi atl-adhi- 
kSra (Kir. L 46-71), 73, 84, 87. 
sambhara-hhumi = tshogs-Jcyi-sa , a syn. 
of samhhara-mdrga , 87, 
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sambhara-mdrga — tshogs-lam , the Path 
of Accumulating Merit, the first main 
sub-div. of the Path, 15, 18 (the Sra- 
vaka's P. of Acc. M.), 19 (its definition 
as dharma-abhisamaya q.v.), 27 (with 
the Pratyekabuddha), 33 (the Mahay a- 
nistic P. of Acc. M.), 49 (the SrSvaka’s 
sambh.-m. is identical with sukla-vidav- 
tana-bhumi), 51, 58. 

sambhoga-kdya — lohs-sp yod-rdzogs-pah i 
sku (or: lohs-sku ), the Body of Supreme 
Bliss, — the Buddha residing in Aka- 
nislha, 4(5, 84 (the third topic of 
Dharma - kSya - adhikSra, ICSr. VIII. 
12 sqq.). 

samyak-prajha-paramita-dUribhutd = yah- 
dag-pahi ses-rab-kyi pha-vol-tu-phy in- 
pa dah-rih-bar-gyur-pa , being far 
from the true Climax of Wisdom, ef. 
phala - bhuta - mdtuv dftri - bhiita - vastu- 
jhdna, 76. 

samyag-dsanni-bhdva = yah-dag-par ne- 
bar-fygyui'-ba , the proximity (to the 
Climax of Wisdom). Cf. phala-bhuta- 
mdtur dsannl-bhuta-vastu-judna, 76. 

samyag - upaya - kaukala - balena — yan- 
dag -palp, thabs - la - mkhas -pahi stobs- 
kyis , by the force of the correct skill 
in action, 80. 

sarva - dkdra - abhisambodha = imam - kun 
mnon-pav-rdzogs-par rtogs-pa or vnam- 
rdzogs-sbyor-ba , the Method of a full 
and clear intuition of all the aspects 
of the 3 forms of Omniscience. Is the 
first of the 4 Methods of Realization 
(catvarah prayogafy) and a synonym, 
of the Path as a whole, 63, 67, 08, 
69, 70 (sarvdkdra-mdrga-vastn-jhana- 
prakdra-samgraheiTta trisarvajnata-bhd- 
vanayd adhigamali), 77 (™ Sarva-Skara- 
abhisairibodha-adhikara). 

sarva-akara-jhatd = rnam-pa-thams-cad- 
mkhyen-pa-nid (~ rnam-mkhyen), the 
Acta orientalia, XI. 


special Omniscience of the Buddha in 
regard of all the aspects of existence, 
44, 62, 64, 67, 70 (attained at the 
final moment of the Path), 72 (— Sar- 
va- Skara-jnata-adhikSra), 80, 83 (syn. 
with jhdna-dharma-kdya). 
sarva -jnata — thams - cad - xes -pa - hid, or 
vastu-j ridna = gzi-Ses, the Omniscience 
in regard of the objects of the Empirical 
World. It represents the cognition of 
all the elements from the Non-ego 
standpoint, is possessed by the Buddha 
and the Bodhisattva, and is accessible 
to the HmaySnist Saint, 62, 64, 67, 
75 (Sarva-jnata-adhikara). 
sarva-dharma-nairatmya = chos thams - 
cad bdag-med-pa , the same as dharma- 
nairatmya , 37. 

sarva- vipaksa-apagamena = mi-mthun- 
pah,i phyogs thams-cad dah-bral-bas-na, 
owing to the removal of all the points 
to he shunned, 8*2. 

sarva-sattva-agrata-citta-mahaltva = sems - 
can kun-gyi mchog-hid-kyi sems-chen-po- 
nid, the greatness of intellectual power 
owing to which one is superior to all 
living beings,— the first of the 3 ud- 
de§as, q.v., 89. 

sarve’py evam dharma dharmata — chos 
thams-cad kyah dc-lta-bu\i chos- hid 
yin-no , “ all the elements of existence 
are (merged in the unique) Absolute 
Essence,”— ref. to advaya-eka-k^ana- 
abhisambodha , 83. 

sahaja = lhan-skyes , innate,— the de- 
filing elements which are extirpated 
on the Path of Concentrated Con- 
templation ( bhdmnd-mUrga ), 22, 42. (as 
removed on the Mali, bhdvana-mdrga ), 
53 ( = sahaja-klesa-avaraijLa, q.v.), 
sahaja~kle$a-avara7jia = hon-sgrib lhan- 
skyes, the defiling elements which are 
9 
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innate and are to be extirpated on 
the bhdmnd-mdrga , 24. 
sdkfdt s= pratyak$et}a q.v. 
samldesika — kun-nas-uon-mohs-pa — kun- 
uon , defiling, — a category of the ele- 
ments of existence (They are contain- 
ed in the twelve-membered formula 
of dependent origination. Gf. Bu-ton's 
History, Transl. notes 53-50), 0, 55. 
sldhumatl = hgs-pahi blo-gros , “ that of 
Perfect ■Wisdom,” — the ninth Stage of 
the Bodh., 43 (conn, with bhavand-nuir - 
ga i, 56 (dharma - demand - kansalato 
’■ navadyatrat mdhnmatl ). 
sum bhogika - kdya — sambhoga-kdya , 47. 
sdsrava s= zag-hcas, influenced by defiling 
agencies^ 43 (refers to that part of 
hhavand-marga which contains the ele- 
ments of constructive thought, i.e. to 
adhimulcti, pari n dm a, and auumoda ). 
simha-rijrmhhita-samddhi = seh-ge-rnam- 
par- Isgyi hs-pali i tin - hc-hdzm, the 
Meditation of the Gaping Lion, prac- 
tised at the end of the Path of Illu- 
mination and consisting in the con- 
templation of the twelve-membered 
formula of functional dependence ( dvu - 
datanga - pratit ga - samutpada ) in the 
direct and the reverse order ('Kir. Y. 
23\ 85. 

sudar&ana « gya - nom-mah - ha, the 
seventh suh-div. of the region of the 
fourth dhydna in the rupa-dhatu , 58. 
sud urj ay d sa 6in-tu-sbyam~dkali-ba “the 
Unconquerable,”— the fifth Stage of 
the Bodh., 42 (conn, with bhavand - 
mdrga ), 55 (m${hu duJgkhena jiyate iti 
mdnrjayd i. 

sudrsa xin-tu-mthoh-ha, the sixth sub- 
div. of the region of the fourth dhydna 
in the vupa-dhdtn, 58, 
sopadhi ■=■ phuh-po daii-hcas-pa , with 
residue (in the form of the 5 groups 


of elements), — the incomplete form of 
Nirvana, 29. 

skandha “ phuh-po , the 5 groups of 
elements of a personality, 92. 
stuti - stobha - pr as arris ah = bstod - bkur- 
bshags gsum, (the virtues of the Mah. 
bhavana-mdrga ) extolled, praised and 
glorified (by the Buddhas and other 
Bodhisattvas), — the seventh topic of 
Mlrga-jilatS-adhiklra (Kar. II. 20), 75. 
smrti-samprajudna dran-pa dan 4cs- 
bttn, memory and attention, connected 
with the state of mind-concentration 
or mental quiescence (Samaiha q.v.) r 
17. 

srota-dpatti-phala = rgyun-iugs-kyi libras - 
lu, the result of Entering the Stream, 
is attained in the 16th moment of the 
Path of Illumination ($oda4e darSana- 
mdrga-citta-k$ane srota-apannah ), 50. 
srota-dpatti-phala-pratipanna'ka = r gy lin- 
ing s-kyi kbras-bu-la iugs-pa, the can- 
didate for the result of Entering the 
Stream, 49. 

svapna-svabhdva = rmi-lam-gyi ho-bo- 
hid , the elements of existence, being 
essentially like visions in a dream, 82. 
sva Ikdva-kd ya = ho-ho-fiid-sku, the Body 
of Absolute Existence, — the element 
of the Absolute with the Buddha, 45, 
46, 83 (the first topic of Lharma- 
kSya-adhikHra, Kir. VIII. 1 ). 
svabkdva - lalc#aria {$oda4a svabhdva- 
lak$andni) — no-ho-ftid-mtshan (bcu- 
drug ), the 16 varieties of the essence 
of the Bodhisattva’s training as the part 
characterized (K3r. IV. 29-31), 78. 
svahkava-suddha — rah-bzin-gyis dag-pa f 
pure by nature, — the Absolute as 
existing from the outset in the living 
beings, 46. 

sva-mata-sthdpand = vah-lugs - giag-pa, 
establishment of the author’s own 
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poiiit of view, — second part of the 
analysis of a special subject ( mihali - 
dpyod ) in a yig-cha manual, 3. 
svayain-bodha = bdag-nul rtogs-pa , the 
cognition (of the Pratyekabuddha) by 
himself, without the help of a teacher, 
27. 

svayambhft — rah - byuii, he of self- 
sprung wisdom, — an epithet of the 
Pratyekabuddha, 27. 
svalahsaua = rah-gi - mtshan - nid, the 
particular essence of an element of 
existence. Considered to be real in 
the prathama- caJcra, 92, 94 (a thing 
in itself). 


svalak$aiia-nddha — ran-gi-mtshan-uid- 
IcyU grub-ya, real as a thing in itself. 
Acc. to the YogScaras the paratanira - 
lafcsayia and parinixpanna-lalcsaiia are 
both s r calalc$ai)a-8iddha, 96. 
hctu = rgyn, cause (of Phen. Existence), 
— the first aspect of samudaya-satya , 
q. v., 18. 

hetu-pratyaya-apekxa = rgyu-rkyen-la- 
lto3-paj dependent on causes and con- 
ditions (ref. to paratantra-lalcsana ), 94. 
hey a = span -ha , points to be shunned 
by means of dar&ana-mdvga and bha- 
vand-mdrga (i. e. drsti-heya and bhdva- 
na-heya)' ) 88. 


(To be continued.) 
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Abliidh. vyHkh. 
Abhis. aloka. 
KSr. 

Kg. RGYUD. 
Kg. MDO. 

Kg*. SER. 
Skabs. 

Tg. MDO. 
Ston-tliun 
Don. 

Knam-bsad 
M. Yyutp. 

Lun. 

Legs-bs. 

Sa-lam Kb. 

Sa-lam Jig-. 

S.-nirm. 

Slltral. 

Gscr. 


m 


ABBREVIATIONS. 

- Abhidharaiakoba-vySkhyE of Yasomitra. 

= AbhisainaySlaipkSra-SlokS of Haribbadra. 

= KSrikS. 

= Tantra Section of the Kangyur. 

- Sutra Section of tbe Kangyur. 

= PrajnH-pHramitS (Ser-phyin) Section of the Kangyur. 

- Phar-phyin skabs-brgyad-ka of JJjam-dbyans-biad-pa. 

- Sntra Section of tbe Tangyur. 

= Ston-thun Bskal-bzah-mig-hbyed of Mkbas-grub. 

= Don-bdun-cu ascr. to Djam-dbyans-bzad-pa, 

= Rnam-bsad-sfiin-pohi rgyan of Rgyal-tsbab Dar-ma-rin-chen. 

- MahHvyutpatti. 

= Lun-gi-sfie-ma of Bu-ston. 

- Legs-bsad-sfiin-po of Tson-kha-pa. 

= Sa-lam-gyi rnam-gzag Mkhas-pabi yid-bphrog of Mkhas-grub 
(Khal-cjubb 

= Sa-Iam-gyi rnam-g^ag Theg-pa gsnm-gyi mdzes-rgyan of Dkon- 
mcbog };Ijigs-med-dban-po (KOn-cbog Jig-med van-po). 

= Sarndhinirmoeana-sutra. 

~ MahlylTia-SutrElaipkEra. 

= Gser-pbren (Legs-b&ad-gser-phreri) of Tson-kha-pa. 
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p. 99, 17; 100, 5 -aloha-, r. -aloha-. 
p. 101, 1 fr. bel. gnU-sa r. gnis-su - . 

p. 10*2, 3 chun-nid, r. chun-nu. 

p. 102, 16 M3h., r. Mah. 
p. 102 b, 10 dbyins , r. dbyins. 
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p. 103 b, 17 adhimatra r. adhimatra-. 
p. 104, 8 nhon-y r. mhon-. 
p. 104, 11 - mons r. -mohs-. 
p. 104, *27 cancel parenthesis, 
p. 105, 28 asamskrta , r. asamskrta. 
p. 106, 1 vacara-, r. vacara-. 
p. 107, 19 tmmttlUa-draya r. unmUlita- 
dvaya-. 


p. 107, 26 len-babi, r, Im-pald. 
p. 107 b, 13 - murdha r. - intirdha 
p. 108, 19 after - jnana add — in the 16 
moments — . 

p. 108, 25 xih-tu, r. Ahi-tu-. 
p. 108 b, 31 - ksana r. -k$ana-. 
p. 109 b, 15 giuh-ba, r. gzuh-ba. 
p. 109 b, 29 - sanjud r. -samjnd-. 
p. 110 b, 13 dukya-, r, dnkya-. 
p. 110 h, 17 snah-pa , r . maivba. 
p. 112, 4 pyitya-, r. puqya-. 
p. 112, 19 (37, r. 37 (the. 
p. 1121), 29 mgon-baJd , r. myoh-bahi. 
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KV. 4, 54, 2. 

Der Sinn von KV. 4 ; 54 ; 2 feommt in Geldners Cfbersetzung so 
unvollkommen zum Ausdruck, daC es als nicht iiberfltissig erseheint, 
ihn mit einigen Worten n&her zu erklitren. 

Alle Wesen wollen fortleben, aber nicht zu sterben ist nur 
den Gottorn gegeben, wiihrend das, was die Menschen erwarten 
dtirfen, nnr ist, daB ilir Leben in ihren Kindern fortdauert, daC 
sozusagen die Fackel des Lebens von Hand zn Hand geht. DaC 
das Leben des Vaters auf den Sohn iibergelit nnd in ihm fortdauert, 
ist besonders in der Vater-Solm-Zeremonie Kaush. Up. 2 ; 15 ein- 
drucklich dargestellt; ebenso Brh. Ar. Up. 1, 5, 17. 

In diesem Sinn heiCt es denn an unserer RV.-Stelle: ,Den 
opferwiirdigen Gottern namlich erstens verleihst da Unsterblichkeit 
(— daC sie ttberhaupt nicht sterben mlissen), das hochste Anrecht, 
sodann erschlieCest do als Gabe fur die Menschen das Leben in 
der Aufeinanderfolge' (wortlich: die anfeinanderfolgenden Leben; 
gemeint: die genealogische Abfolge des in der Zeugung fort- 
gepflanzten Lebens). 

Geldners Ubersetzung: ,(du weisest) den Menschen ihre Lebens- 
zeiten in der richtigen Folge (zu )*, drttckt das nicht aus. Fast 
konnte man denken, daC einem und demselben Menschen nacli- 
einander Jugend, Mannesalter, Greisenalter verliehen wird ; wie- 
wohl aucli das die deutschen Worte nicht aussagen. DaC die Folge 
eine ,richtige‘ set, ist muCiger Zusatz: natiirlieh lebt nicht der Sohn 
vor dem Vater oder der Enkel vor dem GroCvater. Wenn Folge 
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herrscht, ist sie notwendig richtig, und ein soleher Zusatz kann 
nur irre machen, ob der Sinn reclit verstanden sei. Es wird aus 
dieser Ubersetzung nicht ersichtlich das Verh&ltnis von der bei den 
Gottern herrschenden Unsterbliclikeit zu der bei den Menselien 
geltenden Ubertragung des Lebens. 

Begreiflich, wenn dieser G-edanke selten so rein ausgesprochen 
und meist rait dem Wunseh um lange Lebensdauer des einzelnen 
verbunden ist. Doch ist das, wovon wir hier sprechen, da oftmals 
unverkennbar mit enthalten. So 8 ; 18, wo Strophe 22 gesagt ist, 
daG wir Menschen in den Banden des Todes sind ; und Strophe 18: 
,fur Kind und Kindeskinder macht unsre Lebensdauer (&yus) langer 
zum Fortleben* ( jwdse ). 


RY. 2, 38, 8. 

RV. 2, 38, 8 sind die Worte vdruno yonim apyam dnisitam 
nimisi jdrbhuranah ,Varuna geht zu seiner Ruhestatt im Wasser, 
nieht rastend im Blinzeln zuckend (aufgezuekt habend?/ zwar tiber- 
setzbar, aber zunachst nicht verstandlieh. Oldenberg und Geldner 
haben yersuclit, auf eine Erklarung hinzufiihren, indem sie darauf 
verwiesen haben, daG mehrfach bei Varuna yon Augenzwinkern die 
Rede ist. Aber das hilft niclits. Denn wenn AV. 4, 16, 5 gesagt 
ist, daG Varuna das Augenblinzeln der Leute zahlt, so bedeutet das 
nicht, daG er sich gerade fur diese Regung bei den Menschen be- 
sonders interessiert, oder gar, daG er eine in seinem Wesen beruhende 
Beziehung zum Zwinkern habe. Vielmehr ist das Blinzeln etwas 
ganz Geringfugiges, Yoriibergehendes, so daG man es aus der Nahe 
nicht beachtet, aus der Feme nicht bemerkt. Deshalb ist es gewlihlt 
zur Veranschauli chung der einzigartigen Sinnesscharfe des Gottes, 
der alles wahrnimmt, der als Dritter yernimmt, was zwei, die bei- 
sammensitzen, miteinander reden (AV. 4, 16, 2), und auch den sieht, 
der meint, es konne yerborgen bleiben, wenn (oder wohin) er geht 
(ebenda). 

Auch RV. 2, 28, 6 bezeichnet das Augenblinzeln das Gering- 
fiigige. Der Satz: ,denn fern yon dir (Varuna) kann ich nicht einmal 
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blinzeln* bedeutet ja an eh keineswegs, daG der Gott gerade bei dieser 
wichtigen Funktion dem Menselien beisteht, sondern der Beter tiber- 
treibt in seinem Geftihl der Unsieherheit und Abhiingigkeit das eigene 
Unyermogen, wenn er damit anschaulich ausdruckt, daG er olme 
den Gott nieht das geringste yermag. Er sncht dabei zugleich, durch 
Selbsterniedrigung dem Gott zu selimeieheln. 1 Die Worte stehen 
etwas unvermittelt in dem Znsammenhang der Bitte nm Nachsieht und 
haben den unausgesprocbenen Nebensinn wie jene vorliergenannten 
Worte in AV.: wenn icli nieht blinzeln kann ohne dich, so weiGt 
du auch — besser als icli selber — sogar das Geringste, was ich 
getan habe. 

Um solcher Stellen willen zu sagen, daG ,der Vorstellungskreis 
yon Jiimis in ausgepr&gter Bezieliung zu Varuna . . . stelit' (Oldenberg), 
ist yollig abwegig. Wenn im Evangelium gesagt ist, daG kein Sperling 
vom Dacli fallt ohne den Vater und daG die Iiaare auf unserm 
Haupt gez&hlt sind, so wird man Gott Vater deshalb nieht eine aus- 
gepr&gte Bezieliung zu den Sperlingen zusehreiben, noeh das Haare- 
zahlen fttr eine seiner yorztiglichen Bescliaftigungen halten. 

Aber es heiGt ferner von Mitra und Varuna RV. 8 ; 25, 9, daG 
sie sogar ; wenn sie mit den Augen blinzeln, aufmerksam walirnehmen. 
Grassmann hat da einigermaGen treffend iibersetzt ,selbst wenn sie 
schlummern*. Gemeint ist: selbst wenn sie zu schlummern scheinen. 
Wfihrend es yon den Spilhem der Gotter mehrfach heiGt, daG sie 
aus W achsamkeit niemals blinzeln, d. h. daG ihnen niemals die Augen 
zufallen, ist hier das Unlieimliche der unfehlbaren Aufmerksamkeit 
der Adityas damit geschildert, daG auch, wenn ihre Lider fast ge- 
scldossen scheinen, sie docli alles sehen. Eine lauernde Katze etwa 
blinzelt so und stellt sich, als ware sie am Einschlafen, aber dabei 
sind alle ilire Sinne nnd Muskeln aufs liuGerste gespannt, und schon 
ist sie im Sprung da, wo die geringste Regung geschah. Solehe 
TUeke liegt im Wesen Varunas, der den Sunder nieht nur bestraft, 


1 Zu diesen und den folgenden Bemerkungen iiber Varupa vgl. auch meine 
^Religion Zarathustras', S. 276. 
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sondern es aueli darauf anlegt, ihn zu ertappen. Die Rache, die er 
cre^enitber dem Sunder iibt. hat einen moralisehen Gehalt. insofem 
es das Recht, die Ordnung ist, was er damit verteidigt. Daneben 
aber besteht manches, was den moralisehen Charakter des Gottes 
selber beeintrachtigt. Denn wiihrend die Adityas selbst niclit ge- 
tanscht werden konnen, tauschen sie den Menschen (RV. 2, 27 ; 3); 
sie konnen an Klliften und Hindernissen yorbeiflihren (ebenda 5), 
aber es scheint, daft sie selber solclie Gefahren bereiten. Und 
weil in der noch unentwickelten Ethik das reine Wollen des 
Menschen nicht genligt, sondern er ; olme zu wollen und es zu 
wissen, einen Verstofi begehen kann, ist es aueh mehr Sehicksal 
und gluckliehes Gelingen als Tugend und redliches Verdi enst ; wenn 
der Menseh das Gluck liat ; sich nicht zu verfehlen; daher heiCt 
es denn (RV. 2 ; 27, 16): ,Eure zauberische Irreftihrung (may a) gegen 
den, der euch hintergeht (abhidruhe), die Sehlingen, die ihr gegen 
den Bosewicht geknlipft habt, daran mochten wir wie Rosselenker 
mit dem Wagen vorbeifahren/ Noch offener enthlillt sich diese 
Seite der Adityas RV. 7, 65, 3: ; Die beiden sind die mit vielen 
Sehlingen yersehenen Uberglinge (Briicken) liber das Unrecht, die 
fur einen betriigerischen Menschen schwer zu tiberschreiten sind. 
Uber eure Pfade des Rechts, o Mitra und Varuna, mogen wir, wie mit 
einem Sehiff libers Wasser, als liber Hindernisse, hinweggelangen/ 
Da ist nicht nur das Unreclit ein Abgrund, sondern der Weg des 
Rechtes hat selbst auch FuBangeln, und die Fallensteller daran sind 
die Gotten. Die bei uns so gern als ethisch angesehenen Adityas, 
deren Wesen zweifellos einen stark en ethisch en Einschlag hat und 
deren Wirken die Moral fordert, sind eben dock zugleich die Wege- 
lagerer der Gerechtigkeit. 

Dieses gefiihrlich Lauernde bedeutet es, wenn 8, 25, 9 gesagt 
wird, daC sogar mit blinzelnden x\ugen sie alles aufmerksam be- 
obachten. 

Die angebliche besondere Beziehung Vanuias zum Augenblinzeln, 
kraft deren er jedes Zwinkern regieren solle, hilft also zur Erldarung 
von RV. 2, 38, 8 niehts. 
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Dort ist die Rede von Savitars Macht liber alle Lebewesen und 
Naturreiehe, ebenso liber das Wassergetier wie liber das Wild auf dem 
Lande und die Vogel in der Lnft (Str. 7); ja dab auch Gotten wie 
Indra, Varuna und andere sieh seinen Geboten fligen (Str. 9). Dies 
lotztere bedeutet nicht etwa im Sinne des sogenannten Katheno- 
theismus, dab Savitar damit als machtiger denn diese Gotten hin- 
gestellt wird, sondern nur, dab der in Savitars Wesen liegende 
Wechsel von Rulie und Tiitigkeit auch diese Gotten in seinen 
Rhythmus einbezielit. — Ieh bemerke bei dieser Gelegenheit, dab 
der seit Max Muller unter den Indologen fortgeerbte Begriff des 
Kathenotheismus oder Henotheismus mir als liochst fragwttrdig er~ 
scheint. Hier jedenfalls ist er so wenig am Platze als etwa in der 
grieehischen Gotterwelt, wenn gesagt wird, dab auch die Glitter 
der Macht der Aphrodite sieh beugen. Niemand denkt daran, dies 
als henotheistische Hervorhebung Aphrodites aufzufassen. Es fragt 
sieh, oh tieferes Verst&ndnis des vedischen Polytheismus uns nicht 
manehes, das als Henotheismus gedeutet wurde, anders aufzufassen 
lehrt. 

Strophe 8 drliekt — wie manche andere Stelle — das savitari- 
sche Gebot des Ruhens aus, mit Schilderung der Heimkehr von Vogeln 
und anderm Getier zu ihrer Lagerstatte, je nach ihrer Art, und 
im Zusammenhang damit stehen die Worte: , . . . Varuna geht zu 
seiner Ruhestatt im Wasser, nicht rastend im Blinzeln zuckend/ 

Wir lidren auch sonst, dab Varuna ins Wasser hinabgeht 
(RV. 7, 87, 6; AV. 13, 3, 13), und dab dies gerade bei Sonnenunter- 
gang der Fall ist, sagt uns Ivau6. Br. 18, 9 (Hillebr. V. M. Ill, 10). 
Dies alles pabt sehr gut zu unsrer Stelle im Savitarhymnus: wie 
Vogel und Wild zu Nest und Lager, iiberhaupt alles Lebendige zu 
der seiner Art und Natur entsprechenden Ruhestatt, so geht Varuna 
ins Wasser. 

Freilich, wenn alles dunkel und unbeweglich ist, auf dem 
W asser da flimmerts und glitzerts noch die ganze Nacht. Auch in 
der schwtlrzesten Nacht spiegelt der See noch irgendeinen Schein 
von irgendwoher, und wenn kein Hauch die Flilche krauselt, so ist 
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es wie ein inneres Leben und Zueken des Wassers, wenn ein 
selinappender o<Jer springender Fisch seine Wellenkreise liber den 
Wasserspiegel sendet. Vielleiclit ist hier so etwas gemeint. Nimisi 
kann dann das Einsclilummern meinen: er geht zu seiner Bulie- 
statt — nocli im Einsclilummern (wenn das Licbt seines himmlisclien 
Auges bedeckt wird) rastet er nicht vollig, sondern immer wieder 
zuckt ein Licht, ein Strahl, ein Schein auf; wie denn das Yerbum 
bhur ; zucken‘ gerne, besonders in dem hier yorliegenden Intensiv, 
von dem Aufleuchten von Feuer nnd Liclit gebraucht wird. 

Die als Yermutungen gegebenen Deutungsversuehe von Olden- 
berg nnd Geldner muBte ich ablehnen ; und ich gebe meine Auf- 
fassung nunmehr in t der bestimmten Fassung der Ubersetzung: 
; Auch Varuna (begibt sicli) so gut als moglich zu seinem Ruhelager, 
(aber) er rastet nicht, (sondern noch) im Einsclilummern blinkt er 
auf (zuckt er hell leuchtend auf)/ 


Aryan Vestiges 

in the Near East of the Second Millenary b.c. 

By 

3N. D. Mironov, Aviana, Tunisia. 

Introductory. 

The aim of the present paper is to sum up all Aryan, i.e. Indo- 
Iranian, names and a few other words preserved in the native docu- 
ments of W. Asia and Egypt from the XVIIIth to the XHIth centt. 
b.c., to determine their original form and meaning from the point 
of view of Indian and Iranian linguistics and, so far as it is possible, 
to estimate the linguistic value of these data. 

Apart from the Hyksos problem, which the writer deems pos- 
sible to solve in the Aryan sense, the idea of the presence of Indo- 
Iranian elements in the population of the Near East in the epoch 
referred to is not new, dating from the end of the last century . 1 
The question has been dealt with chiefly by historians and Assyrio- 
logists — the material belonging to the cuneiform literature, — i.e. by 
scholars who could hardly possess an independent opinion on mat- 
ters connected with Indo-Iranian linguistics; a few Indian scholars 
interested in the question treated but a part of it. 

The role attributed to the — real or supposed — Aryans by General 
History (e.g., Mr. Hall, Cambridge Ancient History, Ed. Meyer) is 
important enough to make the problem interesting both to an his- 
torian and an Assvriologist, and an Indian or Iranian scholar as well; 
the necessity of a complete discussion of the problem in the light 
of Indo-Iranian philology was felt among Semitists long ago . 2 

1 V. infra, a historical sketch at the end of Ch. IV. 

2 F. BQhl wrote in 1911 (Kanaaniier und Hebriier, Bonn Diss., Greifswaid, 
p. 16): “Atiffallend nun bei den Konigen von Mitanni und Hatti, sowie der Kas- 
siten-Dynastie von Babylonten, ist eine Bildung, die den arischen Ursprung der 
Trlger vermuten lie!3. Diese Theorie, die scharfste Nacbpriifung von indogerma- 
nistischer Seite fordert ...” 
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These considerations have induced the writer to undertake an 
attempt to elucidate the question so far as it is in his power. Being 
merely an Indian scholar, lacking the knowledge of Semitic languages 
and of the cuneiform and hieroglyphic scripts, lie had to rely upon 
the authorities (such as Delitzsch, Tallqvist, the editors of the Amarna 
Letters, &c.). After perusing the sources so far accessible, lie picked 
up all the names, &c., liable to he interpreted as Aryan, and tried 
to examine them in this light, the explanations of other scholars, 
if any, being carefully noted (the names, &c., not recorded as Aryan 
before, are marked with an asterisk, the doubtful with the sign °). 

The list cannot claim to be complete: not only a newly dis- 
covered tablet or so, hut even an amended reading can bring a new 
Aryan name, 1 not to speak of the possibility of missing some more 
or less obvious Indo-Iranian forms. 

The paper being intended both for Semitists (or historians) and 
Indo-Iranian scholars, the interpretations had to be made in a rather 
elementary form, the writer endeavouring not to advance any as- 
sertion, unless based on an authority, which rendered the very 
numerous quotations necessary. 

It was deemed advisable to group the material into five chapters 
disposed in a chronological order (the dates being taken from the 
work of Ed. Meyer): I — the Kassites, II — the Iiyksos, III — the 
dynasts of Palestine and Syria (Amarna), IV— the Mitanni (Amarna 
and Boghazkeui) and V — the Hittites. The three last chapters are 
difficult to keep apart, especially Chh. Ill and IV, the forms of 
the Hittite documents referring, probably, to the Mitanni too. Each 
chapter ends in a general linguistic discussion of the forms (Chh. Ill 
and IV are dealt with together). 

The writer has purposely confined himself to the linguistic 
part of the question, a few historical remarks being inserted to 
facilitate the understanding. 

The table at the end of the paper represents, in a graphic 
form, the general conclusions the winter has arrived at. 


1 V. infra, the case of Indavuta , formerly read JSngiUa. 
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Aware of his shortcomings, the writer does not consider the 
present paper as anything more than an attempt to shed light on 
the problem, an attempt that may, at present, prove useful as a 
work of reference, and, in the future, as material for a final work 
from a more competent pen. 

The bulk of the paper being practically accomplished in 1929, 
some important books and papers published later could not be con- 
sulted by the writer, residing at a' place far away from centres 
of learning. 


I. The Kassites. 

(1756 — 1170 b.c.) 

Introductory. 

The following notes are chiefly based on the material given 
by Tlx. Pinches, who published (romanized) the tablet containing the 
Kassite -Babylonian Vocabulary, the principal source of the w r ell- 
known book of Delitzsch. 

The Vocabulary was probably compiled (in the beginning of 
the 1st millenary b.o.) in order to facilitate the understanding of 
the names of the Kassite kings of Babylonia, lists of which have 
been preserved too. 1 The readings are not at all certain, nor identical 
in the lists and in the Vocabulary. The latter gives two Kassite 
forms of the same word. or name (v. i.). Under such conditions, the 
analysis of the scanty material becomes very uncertain; 2 the writer 
has confined his study to the very few (four or five!) words of 
obviously Aryan origin and to a tew other ones w r hich may be of 
the same or related stock. 

A* Words of Aryan origin. 

1. SuriaS, the Sun-god, Bab. Samak 

\ oc. obv, 5: Su-vi-ia-ax (cf. ib. obv. 4, sa-ah- id.), met with in 
names like BagaraktUuriaS (No. 27), w My redemption is Surias.” 


1 Published by Pinches and in the CAH, I 553 and II 699. 

2 Every m, e.g., can be read v, pu, up—lm, uh- v. Delitzsch 48, n. 1. 
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Sell. 262, is (as did Hommel, Heth.-Sk. 13) identifies this word 
with Ind. (Ved.) surya , “ sun ” (also as deity). 1 

The Aryan character of this word has been generally accepted; 2 
it is perhaps the only Ivassite word about which there is such a con- 
sensus of opinions. 

2. MartjtaS (y. 1. Marattas ), the War-god = Bab. En-urta. 

Voc. obr. 9: ma-rat-tus (cf. ibid. 9, gi-dir , id.), but cf. the name 
jSfazimarutas (List No. 26) = Bab. sil Uu En-urta, £< Shadow r (i.e. pro- 
tection) of En-urta.” 

Hommel (ibid.) rightly compares this name to Ind. marut , “ god 
of wind,” pi. Indra’s companions in his exploits. 

Busing (op. cit.) explains the name as follows : Nazit — an Ela- 
mite god + mum, Elam. “ earth, world ” + tas, “ he has created ” — 
thus: “God Nazit has created the world.” This very ingenious 
interpretation presupposes the complete discarding of the Babylonian 
traditional translation, the latter being supported, though, by the 
analogy of other names, like Sagaraktisuria § , &c. 

3. Sum alia, the goddess of mountains. 

Voc. 15: su-gur-ra = m Su-ma-li-ia. 

The name appears in an inscription of Nebukadnezar I (ab. 
1130 b.c.) as that of “ Sumalia, the lady of the shining mountains, 
who inhabits the summits, &c.” (cf. Delitzsch 33). The name of 
king Meli^ibarru == A?677 J ^§i-i-ma-lia (List No. 36) presents a various 
reading (§malia). z 

The writer would suggest Ind. sumall (archaic *simalia, *suma- 
lya)f fern, from sumalct , “ having a beautiful wreath, garland,” ob- 
viously an epithet of a goddess, taking the place of the name. 

1 Delitzsch 40 notes this similarity, if not identity, hut considers it as- 

purely external and accidental, the Kassite word being: = 4- “ land.” — 

Htising, Elam. 23, considers ~ya$ in this word as the s g. ending. 

2 So did E. Meyer, KZ 42, p. 2G, after Winckler’s discoyery at Boghazkeui. 

3 Hommel, Heth.-Sk. 13, No. 11 (of late followed by Autran, Les Eangues 

du Monde, p. 283) connects Bmalia ( Sumali ) with Ay. zima , u snow,” Ind, hima , 
and esp. Himalaya (“Snow-abode”). The latter word is late, appearing in the 
KumHsarambhava, the Bhagavatapur&na, &e. 4 Cf. Whitney, § 362 b. 
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4. Suqamuna (Sugamusta), the Plague-god, the Light-god — Bah. Uu - 
Nerfjal, 1 nu Nusku . 

Yoc. 13: Su-ga-jnu-na, hut the inscription of king Agu m (Agu- 
kak-rime, Pinches 109) reads Suqamuna (the preceding line 12 of 
the Yoc. gives another Kassite synonym, $u~ga-ab = Uu Nergal i which 
makes Pinches decompose Sugamma into suga + muna ). 

Sch. 267, 25 , rightly compares ved. §ucamana (or gdcamana ), part, 
pr. med. of V&tc, 1 2 “ to shine, burn, suffer.” As to the meaning, the 
correspondence is complete. 

The Kassite word is interesting from the phonetical point of 
view: the guttural consonant (k = q), not yet palatalized, has been 
preserved (as in the suhst. soka , “ sorrow ”), unless it be an ana- 
logy formation. On the other hand, the ending -muna goes back 
to a form - mana , like Iranian (Av. - mana , - mna ), not to - mana , as 
in Indian. 

5. ^Abieatta^, the name of the fifth king of the first Kassite dynasty 
(ab. 1678 me., cf. CAK I, 675) = Ind. *abhiratha , “ standing on 
a chariot,” or u overcoming chariots,” composed of the prepo- 
sition abhi z + ratlin, u chariot,” cf. Yed, adhiratha , “ being on a 
chariot, charioteer,” and, as to the meaning, Av. rapaesta, lit. 
** standing on a chariot,” i.e. “ warrior.” 

The name is very suggestive, if we think of the role of the 
horse and of the battle-chariot in the Kassite conquest: it were these 
mountaneers who, in all probability, introduced the horse with its 
Aryan name (v.i., s.v. slsu) into Babylonia. Up to the present, 
this name is the only name of a man of Aryan affinity (the latter 
having been ignored by scholars interested in the Kassite question). 
Its simple construction, contrasted to that of the later theophorous 

1 Babylonian god of the midday-sun: the intense beat is the connecting 
link with the meaning “plague ” (cf, the Greek whose rays kill). 

* The verb, though active (Hoeati), forms, in the Veda, the Middle participle. 

8 Cf. abhivira , ‘‘overcoming heroes” (v. Whitney, § 1310 a, native scholiasts: 
“surrounded by heroes”). A Semitic etymology ( abi , “father”) is hardly admis- 
sible for the early Kassite period. 
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compounds, can even make one irresolute as to its being a real 
name or a byname, a laudatory epithet ( biruda , as it is later called 
in India), like Suziga (v.i.); it reminds us of the Hyksos names. 

B. Words of Aryan or Indo-European affinity. 

1. Stjztgas, another name or byname of the king (usurper) Nazibugas 
(1368 b.o., CAH II, 700). 

Sch. 267 , 37 = Ind .*sujiga (the final s being the nominative end- 
ing), “ well vanquishing, victorious,” from }/ji, with the reversion of 
j to g (common with this root in reduplicated forms). 1 

The writer cannot explain away two difficulties: 1) the final a 
instead of the i one should expect (possibly due, though, to the in- 
exact Babylonian transliteration); 2) the non-occurrence of the word 
in Indian, where the substantive jay a or the adjective in -jit (ifc.) 
are common. If this word be really Aryan, it should be considered 
not as a name, but rather as a laudatory epithet ( biruda , v.s., s.v. 
Abiratta § ). 

2. kara, of unknown meaning (Babyl. translation wanting), recurs 
in several names of kings (Kara-indaS, Kara-buriaS , Kara-hardas). 

Sch. 267, 31-33 = OP. kara, “army.” — The Semitic (or Asianic) 
construction of the 2nd name ( Karabmnas ), analogous to Kadas- 
mcinburias , &c., invalidates S ch.’s translation (“Lord of the army”) 
and renders the whole conception doubtful. 

3. buga&, “ god,” in names like Nazi-bugas } “ Protection of B.”. 

Sch. 262, 2 (as before him Hommel, Heth.-Sk. 12, and of late 
CAH I, 553, compares Ind. (Vedic) bhaga ; “lord,” then the name 
of an Aditya, — OP. baga , Av. baya , Phryg. Bayatog (Zevg), Slav, bogie 
(the meaning of Iran, and Slav. : “ god ”). 

We are in the dark as to the exact meaning of the Kassite word: 
is it “ god ” in general or the name of a particular deity? — In 
spite of the concordance of the meaning, the quality of the root- 
vowel ( u for a) makes a difficulty (unless Sch.’s theory as to the 

1 Perfect stem jigi-, desiderative jigi$a~. 

Acta orientalia. XI. 


10 
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regularity of this alternation or rather of the Babylonian translitera- 
tion be accepted). 1 

4. BiTRYA&j a god. 

(Voc. obv. 4: ub-ri-ia-as } but in the king lists — 0 buryas ); the 
Bab. equivalent is Addu (Hadad), Rammanu, i.e. the wind-god, while 
in the lists it is translated Bel-mdtdti , " Lord of the lands.” 

Sch. 262 , 3 = Ind. °bhara, translating " lord ” (“ Herr ”), u and 
via representing Aryan a and ra respectively. 

Hommel, op. c., 12, 2 (followed by CAH I, 553, and Autran, 
1. c.) connects this name with Gr. popeeze, “ the North wind ” (to which 
one might add Slav, bur a , " storm On the other hand, the first 
part (bur) is, in all probability, connected with the word burna 
(V. infra), while yas may b e — ya§u, "land” (Kassite, Voc. 34). 

It is very likely that the chief god (“ Lord of the lands ”) of 
the Kassites was a storm deity, like the Semitic Haddad, the Mitanni 
Te§ub and a similar god of the Hittites, 2 as well as the Yedic Indra, 
but, if the name Buryas be Indo-European, it can hardly be con- 
nected with Aryan languages. 3 

5. burna, Bab. ki-di-nu , translated by Pinches w ordinance, ” by 
Delitzseh " Schiitzling,” protege. 

Sch. 262, 4: "servant,” comparing Litliuan. bernas, "servant.” 

The word in question (often read burra) appears in the name, 
borne by several kings, Burnaburias (Sch. * The lord of the sub- 
jects ”), translated in Bab. "Protected by the Lord of the lands.” 

Though the ending -na is identical, as to the sound, with that 
of the Ind. p. p, p, (cf. puma, note 12) and the meaning ("protected”) 
fits in very well with that of the root bhy (" to hold, support ”), the 
writer prefers to leave the question open. 

1 The word hug a, “supreme god,” is met with in Tungus (cf. S. M. Shi- 
rukogoroff, Essay on the bases of Shamanism among the Tungus [Russian], Vladi- 
vostok 1019 , p, 14 ), — probably a mere coincidence. 

2 Cf. infra. 

3 Ind. 1 hhr (hhar) is not a so-called u long r root,” which have, in weak 
forms, Ir and nr (after labials, so I j)r, “to fill,” p. p. p , pw*)ja). 
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General remarks on the Kassites. 

1) Only five words (SuriaS, marutas , suqamuna, hiinctlia and 
AbirattaS) are of distinct Aryan affinity, all of them, with one ex- 
ception, being names of deities; 1 of the others for which at least 
Indo-European parentage may be claimed, two ( bug as ; buriaS) seem 
to be in the same case, while two ( buvna ; kara), probably no names, 
but common nouns, are questionable. 

2) All other words contained in the Vocabulary, &c., are neither 
Aryan, nor Indo-European; they have been considered as akin to 
the Caucasian or Asianic group of languages, having much in common 
with Elamite. 2 

3) All Aryan or Indo-European names have their doublets in. 
the language referred to: thus SuriaS is called Sah (Voe. obv. 4, 
sa-ah), marutas — gidir (Voc. 9), suqamuna — sugab 3 (Voc. 12, su-ga-ab), 
Siwialia — sugurra (Voc. 15), BuriaS — hutha (Voc. 7, hu-ut-ha , or liu- 
lah’ha ), 4 Aryan names appear preceded by alien components: Saga- 
rakti-su rias } Nazi-maru taS . 

4) The structure of the Kassite compound names is not Indo- 
European, but identical with the Semitic or Asianic, 5 where the 
compound — a contracted sentence, —consists of a determinate pre- 
ceding the determinant, while an Indo-European compound name is 

1 Should hizigaS be an Aryan word, the total would amount to six. — The 
writer has not been able to find, in the printed material, the name hebeyaSit , ex- 
plained by Sch. 267, aa as = Ind. *bebheyas , p. fut., pass, intens. \'bh% “ to fear.” 

2 Hommel, GrundriB 29—30; cf. Hiising, Elam., also F. N. Finck, Die Spracli- 

stamine des Erdkreises, Leipzig-Berlin 1922, p. 41. — Autran, op. c., p. 283, mentions 
the Kassite word SagaraJdi — Bab. $a-ru, “ redemption,” that appears in the tablets 
of Kerkuk. The writer ventures to record a few other Asianic affinities: thus 
Kass. ba&Jyu (Voc. 17: ba-a§-]iu = Bab. %lu) “god,” reminds us of the proto-Hittite 
waSliub, “god” (Forrer 230); inda (in the name Kara-inda$) is probably identical 
with Asianic Imta , Ivdag, &c. (Sundwall 82). 

3 This native word, considered by Pinches (v.s.) as the original of $uqa- 
muna , might have been a contraction of the Aryan form. 

4 burna also bad a doublet, unfortunately mutilated: Voc. 47, Id ... = 
Bab. Iddinu . 

5 Cf. Gustavs, Bemerkungen zur Bedeutung und zum Bau von Mitanni- 
namen, OLZ, 1912, col. 304. 
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a substantive or an adjective, in which the determinant generally 1 
precedes the determinate. Thus the Kassite name Nazi-marutas is 
translated into Babylonian §il Uu En-urta , the order of components 
being preserved, meaning “[My] Protection [is] Marutas, ” while in Skt. 
it would he *Marnd-gupta (“ Protected by M.,” cf. Candragupto , &c.); 
Meli-hmu = Bab. Awel-Buqamnna — [“ I am a] Man (i.e. servant) 
of cp. Ted. Divodasa , “ Servant of Heaven.” 

It is a well-known fact that the structure of a language, reflect* 
ing the very bases of the linguistic mentality, is the firmest factor 
of a language, by far more tenacious than the vocabulary. 

Conclusions. 

The above facts permit, in the writer's opinion, the following 
conclusions: 

a) The Kassites, a people of Asianic stock, had a slight ad- 
mixture of Aryans, probably their ruling class: 

b] these Aryans (in all probability most closely related to 
the Indians) were very soon submerged by the alien majority and 
hardly preserved anything of their mother-tongue but a few names, 
chiefly of deities. 2 3 

Appendix I. 

si sit, “ The horse.” 

Bab. and Assyr. sis it ( sisfc ?), 8 Canaan. (Am. 263, 25 ) zu-zima 
(zu-ti-zi-ma, pi.), Hebr. (pi. D^D), Aram, susia, Egypt, ssm-t 4 
(ss-t, smsm). 

1 An exception are the old Aryan names consisting 1 of a present participle 
preceding 1 the object; Ind. ubharad-vasn , “bringing wealth,” OP. Darayava h u 
tsaiue meaning). Cf. also Greek names like Nixodrjuog. 

2 It is very likely that this denationalization took place in Babylonia and 
not before; the names AbirattaS (1078 n.o.) and SuzigaS (?, v.s., 1368 b.c.) might 
have been understood by those who bore them. The above assumption seems to 
be corroborated by the occurrence in Bab. of the word sisft, “ horse ” (v. Appendix I). 

3 Assyr. Haudworterbuch, Leipzig 1896, p. 506. 

4 From Semit. pi., cf. below, p. 166, n. 9. 
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The word can hardly be explained from Semitic, 1 wherefore 
Meyer designates it as “of unknown origin.” 2 The ideogram imSr - 
KJJR.RA , “ the ass of the eastern mountains/’ points to the impor- 
tation of the horse, usually attributed to foreign, chiefly Aryan or 
Indo-European invasions. 3 

It is hut natural that attempts to interpret this term as a loan- 
word have been made. They cannot, however, be considered as 
convincing. 4 5 

The writer would suggest Ind. sisn, “ a child, the young of 
an animal ” that might be applied to a foal or a colt. 

Semasiologically we have to presume: 

1) a specialization, i.e. = “ foal, colt,” then 

2) a certain generalization, the term being applied to the horse 
of any age. 

This supposition is supported by the analogous development 
of another Bab. word for “ horse,” *murnisJce, used, so far as we 
know, only in pi. ( murnishi ). Delitzseh (op. c., p. 391) explains 
this word as follows: mflrii, “a young ass or wild ox,” and pro- 
bably “a foal” + nisku , “a jewel” (cf. p. 473), i.e. “a foal (or 
colt) as a fine young animal ” 6 (this explanation is adopted by 
Meissner). 


1 Meissner, Das Pferd in Babylonien, MVAG 1913, 2, p. 9 sqq. 

2 Meyer, SB A 1925, p. 252, n. 3. 

3 Unknown in Babylonia before the 1st dynasty, not mentioned in Ham- 
murabi’s Code (Meissner, op. c.); appears in Egypt with the Hyksos (v.i., s.v. 
ssmt ). Wolf, p. 72, however, points out that the horse is represented on the Cappa- 
docian tablets (cf. below, p. 167, n. 1). 

4 Homme!, Grundrifi 14, and Eisler 73, n. 2, compare Iranian (sic 1) aswa, 
(i.e. Indian aSva = Iran, aspa- and possibly asfsjri), while Helm, Kulturpflanzen, 
2nd ed., p. 53, connects Hebr. s&s with the name Susiana (ap. Meissner, p. 9). 

5 That would correspond to Skt. U&uratna. The horse having been intro- 

duced into Babylonia (at least in important quantities) by the Kassites, there is 
a great probability of this term having belonged to their language (originally to 
that of their Aryan ruling class). Though there is no direct evidence of this con- 
nexion, the writer can find no better place for dealing with this important term 
than an appendix to the chapter on the Kassite language. 
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II. The Hyksos. 

(1675-1575 b.o.) 1 

Introductory. 

While the material and the general idea of the preceding, as 
well as of the following chapters, have been prepared and discussed 
by several scholars during 30 years or so, the present writer is 
alone responsible for the proposed interpretation of some Hyksos 
names from Aryan languages. He had to find his way through the 
scanty material concerning this dark period of the history of Egypt. 

A fortuitous reading of the first volume of Ed. Meyer’s “ An- 
cient History ” 2 at the end of 1928 revealed the existence of some 
Hyksos names that seemed to present Aryan affinities. This dis- 
covery induced the writer to study the question as thoroughly as he 
was able to. Such a work on a field that had been quite unfami- 
liar to him, involved not a few difficulties: the scanty material was 
to be gathered from various publications, the authorities very often 
contradicting one another. The writer trusts that he has gathered 
all the material accessible to a non-Egyptologist. On the other hand, 
he is perfectly adware of the difficulty of a right interpretation of 
these data to one who possesses hut a few second-hand notions on 
the language and history of Egypt. The ^writer has obtained the 
certainty that this chapter (or rather the French paper, of which 
it is but an abridged version) contains no nonsense from the point 
of view of Egyptology: he is indebted to the courtesy of Professor 
Father E. D riot on, Assistant Curator, Egyptian Museum, the 
Louvre (Paris), who kindly perused the French paper referred to. 

1 E. Meyer, CAH, 1800-1600 n.c. 

2 French translation, based on the 3rd German edition. The writer was 
able to lay his hand on the 2nd volume of this work in its latest impression 
\ 1028), where E. Meyer exposes his hypothesis of the presence of an Aryan ele- 
ment among- the Hyksos, only in the beginning of 1929, after this chapter had 
been practically finished (in French). Only then did the writer peruse the im- 
portant paper of the same scholar in SB A 1925. 
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These circumstances caused the writer to proceed with the 
utmost caution: all the interpretations of the words in question have 
been recorded, whatever their value may be. 

A. The sources. 

The above reason necessitates a treatment of the subject dif- 
ferent from that adopted in the other chapters: while elsewhere a 
so to say lexicographical method was deemed sufficient, a more 
explicite and detailed exposition seemed necessary here. So we have 
to treat the question of sources with more detail. 

a) The Hyksos problem. 

It is hardly necessary to dwell upon the historical importance 
of the Hyksos, the foreign invaders of Egypt, whose domination is 
a line of demarcation between the Middle and the New Empires. 
It is very likely that the Hyksos succeeded in establishing a short- 
lived world-power embracing Palestine, Syria, reaching so far as 
Crete, with Egypt as its centre. The Hyksos invasion determined, 
for many centuries, the history of Egypt: the XVIIth dynasty dis- 
played the national reaction, driving the foreigners from the country, 
the NVIIIth — in order to safeguard the national development — sub- 
jugated Palestine and Syria, thus making Egypt a world-power. 

On the other hand, an old tradition brings the Hyksos in 
connexion with the People of Israel, who are said to have migrated 
into Egypt under their dominion, Patriarch Joseph being a minister 
of a Hyksos king. 

b) Egyptian sources. 

The Egyptian tradition considers these invaders as enemies of 
the gods of the land, i.e. of the whole ancient civilization; and, as to 
their nationality, as Asiatics, damn ( t5 mxc) ) barbarians (Sbmt*). 1 Their 

1 Wolf seems to identify fmw with Semu, Semites. The inscription of the 
queen Hatshepsut (XVIIIth dyn.) at Speos Artemidos uses the two forms one 
beside the other. W. M. Muller (MVAGr 1888, No. 3, p. 7) interprets it in the 
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chiefs are called Mq-khasut ( hq-hsict ), “Princes of Desert,” like 
Beduin sheiks of Sinai or Syria, whence their Greek name of 
“ Hyksos,” wrongly interpreted as “ Shepherd Kings.” 

We know that official monuments avoid dwelling upon facts 
and epochs humiliating to the national feeling. As the centre of 
the Hyksos power lay in the Delta, where the natural conditions 
are unfavourable to the preservation of monuments, the documents 
of the Hyksos epoch have been, up to the present, very scanty, — 
apart from a few inscriptions, chiefly on scarabs (often of rude 
workmanship). 

c) Greek sources. 

The well-known Jewish historian of the 1st cent, a.d., Josephus 
Flavius, considers the Hyksos as Semites, ancestors of the people 
of Israel; his polemical work “Contra Apioneni ” has preserved 
several extracts from the History of Egypt by Manetho. These 
extracts — reflecting partly the official, partly the popular Egyptian 
tradition— -(extracts preserved also by later Christian writers, Julius 
Africanus and Eusebius, as well as in the so-called Book of Sothis) 
form the only consecutive account of the events of the epoch. 

Modern science has, in general, adopted the view of a Semitic 
origin of the Hyksos (admitting, however, a certain foreign alloy, 
of late considered to be Mitannian); the scanty remains of their 
language (about two dozen words, according to E. Meyer, merely 
proper names) have been interpreted as Semitic, at least in the 
majority of cases, a certain amount of those that could not be ex- 
plained in this way being supposed to be Egyptian. Still, there 
remains a residuum of names defying any interpretation. 

It follows from the above remarks that our sources concerning 
the Hyksos are twofold: Greek (or rather, Hellenistic), i.e. extracts 
and quotations from Manetho, and purely Egyptian. Manetho gives 

sense of the presence, among the Semite invaders, of some foreign element (pos- 
sibly, Aryan); cf. also S. A. Cook, CAH I, 232—33. This interpretation is rejected 
by Breasted (Anc. Rec. Eg. II, 125), as well as by most other scholars. 
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a list of the Hyksos kings of the XVtli dynasty and the name of 
their capital; native documents contribute about 30 names, a part of 
which is purely Egyptian. Only two names of Manetho’s List agree 
with those of Egyptian monuments (besides the name of the capital). 

We will take Manetho’s List, then those names from the native 
sources that are more or less certainly Semitic, and then try to 
investigate the mysterious residuum. 

Manetho’s List is given in the form generally accepted 
(E. Meyer, G. d. A., I 2, § 305; Weill); the various readings are 
to be found in the foot-notes. 

1. Salitis (SdXiTig)] 1 

2. Bnon (1 Bvcbv, Weill -Bean)] 1 2 

3. Apachnan i^Aita%vav)' z 

4. Ap aphis ^'Airanpiq)'^ 

5. Iannas ( 3 4 5 Iavv(xg)] h 

6. Aseth ( 7 Af.C7]&). 6 

To these six names that of the capital Avaris (AVaqiq) should 
be added. 

Two names (Apophis and Iannas) have been identified with 
those of native documents (. Apopi and Khyan respectively), as well 
as that of Avaris (H 3 t-ic*rt), while the identification of two other 
names ( Bndn and Aseth) is questionable. 

The interpretation of the first name of the list (Salitis) as 
Semitic seems easy, as we shall see, but the names of Bnon and 
Apachnan , after having put the ingenuity of several scholars to a 
severe trial, remain enigmatical. 

1 Afr., Kus.-Saites, Sothis-Silitis, 

2 Sothis -Baion. 

3 Afr .-Pachnan, Sothis- Apac/mas. 

4 Sothis-Ap/wjj/uV; at the end of the List Afr. (Apikohis) and Eus. (AjpkophU). 

5 Afr. Staan , wanting Eus. and Sothis; Afr. and Eus. insert Archies before 
Aphobis (°phis). 

6 Sothis has: 5 — Sethos, G — Rev tbs and 7 — Aseth, 
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I}. The Hyksos names. 

1. Semitic. 

The Hyksos names more or less generally admitted to be of 
Semitic origin slightly depass half a dozen ; the authorities are far 
from being unanimous as to their interpretation. 1 

1. Istar-ummi (jstr-m), a female slave taken at Avaris by 
Ahmose of Elkab. 

2. * Aid } — on the coffin where the dagger bearing tlie name of 
the king Apopi was found. 

3. Nehemen , the name of the owner of the said dagger. 

4. Id-mu a scarab of the Hyksos epoch 2 (like the 

following). 

5. Anat-her ant Air) A 

Burchardt and E. Meyer assume the first part (* ant ) to be = 
Anat, a Canaanite goddess; 4 the second part (hr) appears to Bur- 
chardt as doubtful, while Meyer considers it to be a form of the 
Egyptian verb and to mean " satisfied.” Then the name would mean 
“A. is satisfied”; this interpretation is rejected by Wolf, 5 for gramma- 
tical reasons: hr — Sem. el, u god ”. The name would then seem to 
mean: “Anat is my goddess.” 

6. Iahob-her ( fkh-hr), 6 according to E. Meyer: “ Iakob [a Ca- 
naanite god] is satisfied,” or — following Wolf — “I. is [my] god.” 7 

7. Salitis (vv. rr. Salatis, Sillies, Saites ) of Manetho has long 
ago been compared to Hebr. shallit (related to Arab, sultan ), “ prince, 
sovereign,” 8 but E. Meyer (1. c.) believes that it might be Semitic, 

1 The latest paper on the subject, serving as a base to the following, is 
Burchardt, Rassenangehdrigkeit (11)1*2). 

2 Gauthier II 145, No, 8. 3 Ibid., 138, No. 3. 

4 Burchardt supposes ‘ ant of the Turin Papyr. X, 123, to be an abbrevia- 
tion of this name. — In Wolf’s opinion, * ant (as well as fm) is Semitic. 

& P. 69, n. 6: the Egypt, verb hrw would form hrtj , according to Sethe, 
Verbum I, § 248. 

6 Gauthier, ibid.. No. 12. — Jpeq-har. 

7 Weill, ibid., remarks that Iakob was no god, but a Canaanite hero. 

8 Sayce, PSBA, v. 23, 1901, p. 98; Eisler 142, n. 8; CAH I, 233. 



Aryan Vestiges in the Near East of the 2nd Millenary b.c. 155 


while Wolf (p. 70) considers it to he non-Semitic. It is hardly a 
name, in the strict sense of the word, but rather a title. Muller 
thinks that it was a surname of Khyan (v. infra), Pieper (p. 32) — 
that of King Khenzer. 1 2 

8. Khyan (hyn = Hay an), generally identified with Iannas of 
Manetho. 

Burchardt compares Assyr. m hayann, “little” ; Meyer considers its 
Semitic origin as possible, while Wolf classes it among the numerous 
Hyksos names that defy any interpretation. The name being found 
in the inscription of Zendjirli, 3 Pieper 5 (as before him Muller, 
op. c. 6) admits the Hittite origin. 

2. The unknown residuum— Aryan names. 

All the scholars who have contributed to the study of the 
Hyksos onomastics (E. Meyer, Burchardt, and, of late, Wolf) admit 
a certain non-Semitic residuum of unknown origin in Manetho’s 
List, presenting unsurmountable difficulties. 4 

A good deal of these mysterious names can, in the writer’s 
opinion, be interpreted as Aryan; the writer does not pretend, 
however, to explain all the names in this way, some Hyksos names 
still remaining a riddle. 

The order of investigation is as follows: 1) Manetho’s List 
(la — the names in their original Greek form, 1 b— Egyptianized 
names), 2) Egyptian documents and 3) doubtful names. 


1 Meyer, Naclitr&ge 37, n. 1, assigns Khenzer (hud)') to the Xlllth dyn,; 
Hall 215, n. 2, supposes that “Khenzer” could have been, under the Ptolemies, 
pronounced as 8halti{r ), though the word might have been Egyptian. 

2 Cf. Lidzbarski, Die Stele von Ordek-burnu, Ephem. f. Semit. Epigniphik, 
III, 1911, p. 200, n. 3. 

3 OLZ 1922, No. 3, col. 109. 

4 Meyer, G. de A. I 2, § 304: “Andere wie Bnon, Apachnan, Smqn sind 

undeutbar.” — Burchardt: “ mit den nur bei Manetho ilberlieferten Nanien ... 
ist wohl kaum etwas anzufangen.” Wolf: “ Diesen Namen stehen andere gegen- 
Uher, die einstweilen der Zuweisung an irgendeinen Sprachstamm trotzen ... so 
Bnon, Apachnan, Chian-Iannas, Salitis ” (p. 70). 
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1. Manetho’s List. 

The names transmitted by Manetlao have the advantage of 
being vocalized: the Greek transliteration notes even the quantity 
of vowels, as well as the stress, while the Egyptian hieroglyphic 
script gives, as a rule, nothing but the consonantic skeleton. 

la. Hyksos names in their original Greek form. 

1. Apachnan (Josephus Anayvav, Vulg., ed. Teubner, and the Book 
of Sothis Artayvag, Jul. Africanus — JJayvav), 

= Ind. (Vedic) apaglmdn , n. sg. m. part. pres. V han ( ghan ) + 
apa (prefix), “ repelling, destroying ” (the simple root meaning “ to 
strike, kill ’ty 1 2 

The transliteration of gh by % is quite regular (cf. AjM'UQoyd- 
V7]Q = amitr agitata) r — Several Egyptologists have proposed inter- 
pretations of this name that are generally rejected by their fellow- 
scholars. 

a) TV". M. Muller (p. 17): Arcayvav — pa (the definite article) + 
Aknen [re], the name of Re of one of the Apopis, or Afc(cocptg) + 
ayyav . 3 

b) Sayce: Hayv&v = Pa-lcandn, “the Canaanite.” 4 

c) Erman: the title Aa-peliti-mibti (of the Stela of the year 400 
of Ramses II) forms the base (“ liegt zu Grunde ”) of the name 
Apachnas , 5 


1 The meanings of Indian words are given (here, as well as elsewhere) 
according to the Larger St.-Petersburg Dictionary by Bflhtlingk and Roth and 
that by Monier -Williams (2nd ed,). 

2 A surname of Bindusara Maurya (CHI I, 495). 

3 This explanation is opposed to by Lieblein 116 and by Gauthier II, 14-1, 
3i. fi.— -The writer understands, from a highly competent source, that the use of 
the article in proper names is not attested in Egyptian documents previous to 
the XVIIIth dyn. 

4 PSBA, v. 23, 1901, p. 98, rejected by Pieper 35. 

5 Ap. Eisler, 143—4, n. 3. 
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Many scholars explain the name in question (. Aa-pehti-nubti ) as 
the royal title of the god Seth (of Nub), the very existence of a 
Hyksos king of this name being doubtful 1 

2. Bn6n (Jos. Bvojv, Jul. Afr., Euseb. Bvojv, Book of So this Baubv , 
Jos. Vulg. Bi](bv , Jos. Armenian 2 — Banon) — (possibly!) Egypt. 
Bebnem (Pap. Tur. VII / VIII /, No. 135), 3 4 

= Ind. ^vandna* “ conquering,” adj. from T/uaw, “superare”; 
Av. vanana, “conqueror, victor.” 5 

It is tempting to compare the above name with the Iranian 
(Parthian, 1st cent, b.c.— a.d.) Vonones (Tacitus, but Strabo and Jose- 
phus — BovwvrjQ, Monum. Ancyranum Ovovcbvrjg, coins Ovwvrjg) 6 — a 
name known only under its Greek garb, 7 the original form being 
uncertain. 

The b of Manetho constitutes no difficulty, the confusion of b 
and w at the low epoch being admitted by Burchardt; 8 still the form 
bebnem of the Turin Papyrus (XIXth dyn., before 1200 b.c.) is puzzling. 
— The long o of Manetho in Bnon is to compare to Coptic trans- 
literations o < a stressed. 9 

Let us examine other interpretations: 

Sayce (1. c.): Bnon = Ben- On, “ the Onian,” i.e. “ the man of 
[the city of] On ” (= Heliopolis); Burchardt (§ 180) compares Bvojv to 
Hebr. |3, Eisler 10 to Semitic Bautin. 

1 So Gauthier (II, 151, No. 27. *1), Boeder (s.v. Seth in Boscher’s Lexikon, 
IV, 725 sqq.), Pieper, p. 38. Meyer (1. c.) is inclined to accept the king of this 
name, but he is not conclusive. 

2 Lepsius, Konigsbuch 15. 

3 Lieblein 113 sees the same name in henen(re) of the Pap. Ebers, — a view 
rejected by Gauthier. 

4 Cf. as to the suffix -ana and the accent on the penultima (like manana , 
&c.) Whitney, § 1150. 2b*, cf. also ved. vanana(m) (neuter), “wealth.” 

5 Bartholomae, AIW, col. 1354. 

6 Occurs in an Indo-Parthian dynasty, CHI I, 578. 

7 IN 376. 8 I, § 39. 

9 Bassenangehbrigkeit 7. 

10 142, n. 4. 
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3. Aseth (Jos., Book of Sothis Agt^, Jos. Vulg. 3 'Aggiq\ 

identified by Hall 1 with the name of a Hyksos king (on sca- 
rabs) Uazed (ic’dd, also read Uatjed, Uatchet ), about whom scholars 
do not agree. 2 

Cf. Ind. vasita , “ one who dominates,” n. sg. m. of vasitr , a 
nomen agentis of Vras, “ to wish, dominate.” 

Meyer (1. c.) only remarks that Aseth may be Semitic; W. M. 
Muller (p. 18) considers this word to be a corruption of Avoyg = 
a-wsr-re , a name of one of the Apopis. Eisler (ibid.) compares As sis 
= w’dd , to Sem. 1 Azizu . 

w’dd (meaning “ green ”) may have been an Eglyptianized form 
of the Aryan word (v. infra). 

4. Kert6s ( Ksgtibg , only the Book of Sothis, between Sethos and Aseth), 

= Ind. hartd , “ he who does, acts,” n. sg. m. nominis agentis of 
] l kr (the s being but a Greek ending of nom. sg.; 6 < d, cf. supra, 
s. v. 13 non), 

lb. Egyptianized names. 

Before coming to the discussion of the two names preserved 
by Manetho, as well as in Egyptian documents, the writer would 
like to remind the reader of the well-known fact of the adaptation 
of foreign personal and local names to the phonetic system of the 
borrowing language. The examples are numerous enough; the most 
striking may be the Russian practice of substituting familiar Chris- 
tian names (mostly of Greek origin) for Western names: thus Hein- 
rich or Henry becomes Andrej (= Andrew), William (Wilhelm) Vas- 
sily (= Basile) and so on, a process based on a purely external 
similarity of sound. 

1. ApOphis (Jos. °Amocpig, Jul. Afr. ”Aq>u>(hg, Euseb. and the Book of 
Sothis ^Acpcocpig), 

1 P. 216; this scholar notes that the scarabs are of the same type as those 
of Khyan. 

2 Gauthier II, 147, No. 14; Pieper does not place him among the Hyksos, 
believing the name to be that of a queen (so Weill I, 794); Gauthier thinks that 
this queen was the wife of the king in question. 
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= Egypt. Apopi (Apepi), the name of several Hyksos kings, 
occurring on many monuments (cf. Weill I, 167 sqq., Gauthier II, 
139 sqq.), mostly with purely Egyptian names of Re.* Though this 
name is assumed by several scholars (Weill, Meyer, Burchardt) to 
be Egyptian — probably owing to its similarity in sound to Apap , 
the name of the mythical serpent, enemy of the Sun-Re 1 (a rather 
queer name for a king, “ the son of Re ”), the writer ventures to 
identify it with Ind. apdbhid , the root-name of }'bhid -f- apa } “ to 
repel, drive away,” meaning thus “one who repels” (i.e. the 
enemies). 

The writer is aware of the difficulty concerning the absence 
of the final consonant (d) that might have disappeared in the re- 
spective dialect, as it was the case in Old-Persian; 2 3 * * * * on the other 
hand, an Aryan form *cipabhis , the final d having fallen before the 
nominative ending a } seems also possible. 8 

The name of Re of one of the Apopis — Neb-Miopesh-re , “Lord 
of the Scimitar ” (the latter being a characteristically Hyksos weapon) 
presents a special interest. 

2. Avaris (Auaris, ^db'aQig), the name of the Hyksos capital and 
stronghold, Egypt. ITt-iort (Weill I, 172 Ha-ouarit, Maspero — 
Haouarou, cf. infra Excursus I). 

The Greek form is very near to Ind. dvnra , “ shelter, defence,” 
or a varana, “covering, protection, defence,” from }vr + a, “to cover, 
conceal, enclose ” (especially by a wall, so grama avrtah , “ a village 
enclosed, surrounded with a wall ”). 


1 Pierrot, Diet, arcli. eg. 55. — Griffith (PSBA XIX, 1897, 294), quoting Lieb- 
lein, shows that the name Apepa was frequent enough under the Xlllth dyn. 

2 Meillet, Gramm, du vieux-perse, §§ 165, 166. 

3 Bartholomae, Gr. Ir. Ph. I, Awesta, § 392. — The of Jos., Eus., and the 

h of B. of Sothis can represent the sonant aspirate (cf. Graeco-Ind. coin ^(acpvx^g 

= Saubhnta, Sic .).— This would oppose the other possible interpretation; Apopi = 

Ind. apapij n. sg. of apapin , “sinless, virtuous” i cf., as to the meaning, Greek 

uixuxiog). 
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The ending of the original word being not quite clear, 1 the 
root and the general meaning are, in the writer’s opinion, perfectly 
obvious. We cannot leave unmentioned an interesting coincidence: 
the history of Alexander’s Indian Campaign names several fortresses 
— the best known situated in the mountains of the Indus land — 
Aornos ^Aoqvog ), — a name identified with Ind. avarana . 2 Thus Avaris 
would mean “ a stronghold, a fortified place.” The story of Manetho 
is related by Josephus 3 in a rather confused manner (possibly, owing 
to the contamination of two stories): Salitis, the first Hyksos king, 
had chosen a town, called Avaris in connexion with some ancient 
theological tradition (&rc6 zivog dgyalag deoloyiag ), and had it fortified 
with a large and strong wall 4 (r eiyei zb iiByalq xni L0%vg(j) Ttegifia- 
XbTv) ; at the end of their rule over Egypt, the Hyksos were sheltered 
in this town, invested by the Thebans. 5 

Thus Avaris is, in Manetho’s view, the chief stronghold of the 
u Shepherd Kings,” well manned, able to shelter all of them with 
their goods (SVrcog zrjv re xzfjGLv &n aaav eycoatv £v layvQty). 

The Egyptian name seems to corroborate Manetho’s reference 
to some “ ancient theology”: Hall 6 translates H't-w rt [Het-ioaret ) , 
* the house of the leg,” since people must have believed that a relic 
of Osiris was preserved there. 7 

Avaris is repeatedly mentioned on Egyptian monuments, from 
Nehesi 8 (XHIth dyn.) 9 up to Merneptah (XIXth dyn.), and even 
Ramses III (XXth dyn.), as a centre of the worship of Seth (“ Seth 

1 Williams gives a word avari , “ shop, stall,” known from native lexico- 
graphers only; if the t belonged to the original word, it might have been = Ind. 
*dvuHta, p. p. p. of the Causative of the verb dvr (“ protected ”). 

* Cf. Tomaschek, Pauly -Wissowa, R.-Enzyklop. Klass. Altert. I, 2659, s.v.; 
-also V. Smith, Early History of India (4th ed.), pp. 56 sqq, 

3 Contra Apionem 78 (ed. Teubner). 

4 Cf. Weill’s (I, 70 sqq.) analysis of Josephus’ story. 

5 Jos., ibid. 87—88. « 214, n. 1. 

7 W. M. Miiller (p. 22) translates the same name; “ Platz des FluBarmes,” 
Pierret, Diet. arch, eg., 79—80; “Lieu de la fuite.” 

8 Meyer, Nachtriige z. agypt. Chron. 34. 

y Weill I, 172 and n. 2. 
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of Avaris ”). In the Saite epoch (XXVIth dyn.) the worship of 
Osiris begins to predominate to the exclusion of Seth. Thus the 
“ancient” theology of Manetho must have been rather recent; one 
can easily imagine that the city of Seth was anxious to become the 
holy city of Osiris. 

In the writer's opinion, the popular etymology (“ Volksetymo- 
logie ”) has had a prominent part in the interpretation (by Manetho 
and, probably, even earlier) of the name of Avaris. 1 The tradition 
concerning the Indian Aornos = Avarana presents a curious ana- 
logy: * 'Aoqvoq being explained — ic-OQvig, “without birds,” i.e. “in- 
accessible [even] to birds.” 

2. Hyksos names from Egyptian sources. 

The Hyksos names that have come down in Egyptian docu- 
ments only are often difficult to interpret owing to a defective 
spelling. Even in later times, the Old-Persian names were a puzzle 
to the scribes who had to write them with hieroglyphs, as we learn 
from Burchardt’s painstaking study: 2 Egyptian forms are intelligible 
only by comparison -with the Babylonian (cuneiform) spellings. So 
jntrjivS = OP. Darayavau§ = Babyl. da-a-ri-id-a-mu& = Gr. Jagslog. 
The confusion of signs and popular etymology have a free course 
in such spellings. Matters must have been still worse under the 
Hyksos, who, especially in the beginning, had to do with half-illi- 
terate scribes. 


1 A. Gardiner, JEA 191 S, p. 260 (ap. Lods, Israel des origines au milieu du 
VIII® s., Evolution de PHumanite, N° 27, Paris 1930, p. 198) states that the town 
Sin (or Sain, i.e. “muddy, trouble”), lying at the easternmost branch of the 
Nile, was chosen by the Hyksos as their capital and called Avaris (then, under 
the XIXth dyn., Pi-Ramesse and later again Sin, of which “ Pelusium ” is but a 
Greek translation). Prof. P. Montet, however, identifies Avaris with Tanis*, cf. 
RB, 1930, pp. 5 sqq. — It is very likely that 41 Avaris " was first used as an appella- 
tive (= “ fortress ”), but later specified as a proper name (cf. Germ. Burg as the 
name of a town in Prussian Saxony). 

2 Altkanaanaisehe Fremdworte, § 174. 

Acta orientalia, XI. 
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1. Semqen (smqn), 

= Ind . *samaghan, sumahan } n. sg. m. of suma(g)hant, “very 
great. ” 

This chief bore the plain title of hiq-hasut (v. s.); Gauthier 
(II, 138, n. 1) remarks that he must have been one of the early 
Hyksos chiefs who had not yet assumed the royal title. 1 

This name is not liable to an interpretation from the point of 
view of Semitic philology, though several scholars (Weill I, 182, 
Burchardt and of late Wolf) are inclined to consider it as Semitic. 
Burchardt, 2 however, (as v 7 ell as Meyer 8 ) sees no way of inter- 
preting it; Spiegelberg 4 suggests Semit. sumuhln , Simeon , 

Gustavs 5 explains imqn as “ Subareic ” (i. e. Jfarrian - Mitan- 
nian): Simile being the name of a god, while the ending ~n goes back 
either to -h?u, “to send,” or to en , “Lord”; the name would then 
mean: “ Simik has sent” or “ S. is [m3 7 ] Lord.” 

2. Qar (Ivar) or Qarankh, 

one is tempted to interpret this name, known from scarabs 6 
only, as = Ind. kara (l^kr, “ to do, act ”} — “ one w y ho acts,” or to 
connect it with OP. kara, “army.” 7 

3. Tauti ( Taouti , Gauthier II, 149, No. 18), a queen. 8 

The reading is, however, uncertain, Irshuta or Shahashuta being 
also possible. 

Tauti — Ind. tavatl, “powerful,” n. sg. fern. pres. part, of T hu, 
“ valere.” 


1 Weill I, 473, n. 2, and 534, n. 2, believes him to have been a con- 

temporary of the Xllth dyn. 

* RassenangehSrigkeit, 1. c. 3 G. d. Alt., I 2, § 304. 

4 Ap. Eisler 142, n. 4. 

6 AZ, v. 64, 1929, p. 57.— Mr. Gustavs explains some three or so names of 
Syrian slaves in an Egyptian list as “ Subarean.” 

6 Newberry, Scarabs, pi. XXI, 23-24; Gauthier II, 149, No. 22; Weill I, 195 
(without transliteration). 

7 The word kara (of unknown meaning) forms a part of several Kassite 
names (v.s.). 

8 Pieper assigns this queen to the Ancient Empire. 
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3. Doubtful words. 

Under this heading a single word that may he of Aryan af- 
finity has been considered. A few other words of this description 
have been relegated to the Appendix II, there being no direct evidence 
of their having belonged to the Hyksos language (or languages). 

1. Sutekh (iwth, swtj), the name of the god of the Hyksos, iden- 
tified by the Egyptians with Seth, 

= Ind. *sutik, n. sg. of *sutij = sutejas, “very brilliant, very 
mighty” (1 Uij). 

The Egyptologists of our days object to the vocalization" sutehh ” 
of the Egyptian name, which must have been, to judge by the Greek 
2rjd' and its derivatives like Se-frcog and so on, sctekh, later set . 

Roeder 1 calls the form iwth— imaginary (“ scheinbar he sees 

no reason for dividing the same deity into an Egyptian Seth and a for- 
eign (Hittite, Syrian) Sutekh: the Egyptians identified the Hyksos god 
(whose name we do not know), the Storm-god of the Hittites and 
the Syrian Baal with their Seth, —the Egyptian god of this name 
being, under the XIXth dyn., an amalgamation of all these deities. 2 

4. Linguistic character of the Hyksos names. 

The names called Aryan by the writer bear, as shown by the 
foregoing study, an unmistakable Indian character: almost all of 
them possess parallels in Indian, while the comparison with Iranian 
seems necessary but in a few instances (like Bnftn-Vonones). Phone- 
tical features too, so far as we can judge by the very imperfect tra- 
dition, seem to point in the same direction: should the preservation 
of the initial s = *sumaghan , $wtj = *8utij ?) be considered 

as questionable (v. infra), that of the aspirate gh (Apac. Jinan = apagJi- 
nan) may be of greater importance. It would seem that the con- 
ditions among the Hyksos were nearly the same as in the kingdom 

1 Roscher’s Lexikon, s.v. Set; cf. Gardiner, JEA V, 1918, p. 44, and Meyer, 
op. cit., 1. c. 

2 Cf. Excursus II. 
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of Mitanni (or Harri) and in Palestine and Syria of the Amarna 
epoeli (as suggested by E. Meyer), the dominant element being In- 
dian, and not Aryan, as it was formerly presumed (v. infra). 

As to the formation, the names are mostly root-words (with 
prefixes, like apabhid or sutij ), participles ( apaghnan , tavatl ), nomina 
agentis in - tar ( [vasita , karta ), or words formed with the simplest 
suffixes -a, - ana ( kara , vanana ). 

An interesting, though negative, feature is the absence of real 
compounds of two (or more) stems, that are so frequent in the names 
of the Mitanni kings and of the Syro-Palestinian chiefs of the Amarna 
letters. Following the theory of Fick 1 2 3 concerning Indo-Enropean 
names, that recognizes hut the full (i.e, compound) name and the 
hypocoristica, the Hyksos names are no Indo-European names at 
all. The theory referred to is now considered not to fit in with 
the facts: the Italians, Albanians, Phrygians and Armenians do not 
stick to the principle of the bipartite name, common among Indians, 
Iranians, Greeks, Celts, Germans and Slavs. Still, since the oldest 
times, the simple name (an adjective or a substantive) was almost 
as common as the compound in India: the Veda mentions names 
like Aruna 7 Asita , Ku$a } Krsiia } Kasyapa, side by side with Agni- 
yuta , Devar&ta* &c. 

Then, the Hyksos names may have been no names (in the 
sense of Christian names or Roman praenomina ), but laudatory 
bynames (designated in India by the modern-Ind. term bintda ), 
distinct from names used by the relatives or friends of the persons 
concerned, 5 Thus the ancient kings of Magadha known to the Bud- 
dhists as Bimbisarci (“ The essence of the Moon ”) and AjataSatru 
(“To whom no enemies are born") are called by the Jains by the 
plain names ferenika and Kunika , respectively; the Maurya king 


1 Die griechischen Personennamen (2nd ed., Gottingen 1894), p. 2. 

2 A. Hilka, Beitrage znr Kenntnis der indischen Namengebung. Die indischen 
Personennamen (Indische Forscliungen 3), Breslau 1910, p. 46. 

3 Ci*. supra, concerning Salitu {■= ShallU). 
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(3rd cent, b.c.) Bindusara was for the Syrian ambassador Megasthe- 
nes (= Skt. amitraghata ), “ Killer of the enemies,” 1 &c. 

Later ages, up to our times, know too many instances of a 
similar substitution of bynames to the exclusion of original names: 
few people remember that Plato was but the byname of Aristocles. 
In the French royal house the titles of princes were in current 
use as names: so the future kings Louis XVI and Charles X were 
for their mother, when children, “ Berry ” and “ Artois.” 

When two nations come in contact for the first time, the 
queerest misunderstandings as to the names take place. We may 
remind here of the manner of Greek histoiians of Alexander’s Cam- 
paign to call Indian kings by the name of their state 2 (a native 
custom, often recurring in the Epics): TaksaHla , i.e. the king of 
I'aksaiild, becomes Taxilos , the king of Magadha is called Pali- 
lothros , from the name of his capital Palibothra = Pataliputra. 

A similar misunderstanding may have taken place when native 
scribes had to express the names of foreign conquerors in hiero- 
glyphs. The Amarna letters, being mostly a correspondance between 
vassal princes and their Egyptian overlord, had to use simpler 
forms of names. 

The meanings of the Hyksos names, as far as they have been 
interpreted above, match with those of Semitic origin in their Greek 
form, which, as Prof. Petrie says, 3 “ are well in keeping with the 
character given to the Hyksos.” 

Conclusions. 

The above study of the Hyksos names furnishes some argu- 
ments in favour of the theory, suggested by several scholars over 
thirty years ago, concerning the presence of an Indo-European or 
Aryan element among the Hyksos. 

1 CHI I, 495. 

2 La Vallee Poussin, L’Inde aux temps des Maurya, etc. (Hist, du Monde, 
E. Caraignac, t. VI), Paris 1930, p. 24. 

3 Hist, of Egypt I, 240. 
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So far as the writer is aware, W. M. Muller was the first (1898). 
to admit, though not unreservedly, the Aryan origin of these invaders. 1 
This idea was propounded by Homrnel in his “ Grundrifi ” (1904). 2 

Burchai'dt (1912) considers the Hyksos to have been a Semitic 
nation with a Hittite and Aryan alloy 3 (practically Hommel’s point 
of view). That is the opinion of Gemoll 4 and Hall, 5 and, lastly, 
of Ed. Meyer; 6 according to that great historian, the Semitic Hyksos 
were ruled by the same element as was dominant (at a later date) 
in Palestine and Syria, i.e. by IJarrians or Aryans. This hypothesis 
was chiefly based upon cultural phenomena, such as the introduction 
of the horse and of iron, both of which have been long ago 
recognized as characteristically Indo-European and Aryan. 7 

The writer’s attempt to interpret several Hyksos names as 
Aryan (or even Indian), —should it appear plausible, — might give 
this hypothesis a new (if not decisive) support. 

A thorough study of the monuments of the Hyksos period 
(tombs, 8 scarabs, &c.), — a study quite out of reach for the present 
writer, may supply us with new and valuable material. 

Appendix II. 

1) ssmt (vocalization unknown), “ horse.” 

Explained as a formation from the Semitic plural of a word 
found in Assyrian as sisu, Hebr. sfis , 9 &c. We have already tried 

1 Op. cit., 13, n. 2. 2 P. 45, n. 2. 

3 KassenangehOrigkeit, p. 8. 4 Israeliten und Hyksos, Leipzig 1913, p. 69. 

5 P. 212. fi G, d. Alt. II, pp. 41—42. 

7 Of late, W. Wolf (op. cit.) has shown himself as a decided opponent of 
the Aryan hypothesis: cf. infra (p. 167, n.l), his remarks on the horse in Egypt. Wolf 
believes the Hyksos to have been a Semitic people with some foreign admixture, 
which could not be either Aryan (as supposed by Meyer) or Mitannian (Gotze), 
though the latter view seems to be in a better favour with Mr. Wolf. 

s Of. Wolf, pp. 74 sqq., where a short sketch of the principal results of 
archaeological investigations is given (Abusir-el-Melek, Sedment, contain, i.a., 
foreign pottery with Palestinian affinities). Since 1928, Prof. P. Montet has been 
investigating the ruins of Tanis, which he identifies with the Hyksos capital, 
s. Bulletin de la Faculte des Lettres de Strasbourg, 1928-31. 

8 E. Meyer, SBA, 1925, p. 252, n. 3; CAH II, 311 (Hall). 
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I 

£ 

|jj 

$ to interpret this word as identical with Ind. Hsu (v. supra Ch. I, 

| App. I; sisu). 

fi Though there is no direct evidence (e.g., tradition or monu- 

ments) as to the connexion of ssmt with the Hyksos, still most 
scholars believe that the horse was introduced into Egypt by the 
Hyksos 1 and the word itself adopted from their language, 2 or, at 
least, under their rule. 8 

2) icrrjt (—wererit?), "chariot, battle-chariot.” 

A word of foreign origin (CAH II, 1. c.), of unknown etymo- 
l logy, 4 unknown before the invasion of the Hyksos, appearing under 

the XVIIIth dyn. 5 

The present writer would suggest Ind. vararatlia , “ good, ex- 
cellent chariot,” a descriptive compound of vara , "good, excellent,” 
and ratha 1 “ chariot.” 

The only difficulty is that of the vowel of the last syllable 
= Still, the Ind. a (or rather the sound so expressed) was, 
since ancient times, 6 pronounced like Engl, u (in but), 
i 3) tu-t-k-n ; some medicine used as an eye-ointment. 

This word is met with in the recipe against eye-diseases of an 
; Asiatic ('am) from Byblos, in the Papyrus Ebers 7 (ca. XVIth cent. 

b.o.), 8 along with two other (Semitic?) loan-words. 

1 E. Meyer, G. d. Alt. II, 2nd ad., 1928, p. 44. — Also Wolf, p. 72, who 
remarks, though, that the horse being represented on the Cappadocian Tablets 
(2nd half of the 3rd millenary), the Egyptians might have borrowed the animal 
and the word from the Semites of Syria. 

2 Sethe, NGGW, 1916, 2, 1373; Eisler, 73, n. 2. 8 W. M. Miiller, 13. n. 2. 

* Wolf, p. 73, the word making on the author, however, “ the impression 

of being good Egyptian.” 

5 Erman-Grapow, Agypt. Handworterbuch, Berlin 1921, p. 38. 

6 At least in PHruni’s days, i.e. in the 5th cent, e.c.~ Cf. Wackernagel, 
Altind. Gr. I, § 3. 

7 G. Ebers, Papyrus Ebers. Die MaaBe und das Kapitel uber Augenkranlc- 
heiten (Abh. Kgl. Sacha. Ges. d. Wiss., v. XI, 1890: LXIII, 9— »fam, i.e. “ grain 
or corn.” — W. M. Muller, Asian und Europa, 188, n. 3, says that the determinative 
denotes a grainy or powdery substance, though later on he says: “ earth, metal.” 

8 W. M. MUller, MYAG, 1912, pp. 47/8, assigns this papyrus to the epoch 
of the downfall of the Hyksos power, though based on still older material. 
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W. M. Mifiler explained this word at first 1 as = swmhch — 
c YdiAtjJvxoV) i.e. marjoram; later (cf. p. 167, n. 8) lie seems to have 
given up this interpretation. 

One is tempted to compare Ind. tutthaka(m ). “ blue vitriol ” 
(used as an eye-ointment) “ collyrium,” — a diminutive of tutthd, 
u fire,” then (n.) “ blue vitriol, collyrium.” This word, appearing 
already Unadisutra 2, 7, seems to be a Mind. (Prakrit) form of 
turtd, “ quick, expeditious ” (1 hr), with the u shortened in a closed 
syllable and the tt aspirated under the influence of the r. 2 The 
Egyptian n may represent the final nasalized vowel (m, anusvdrci). 


Excursus I. — The name of Avaris on Egyptian monuments. 


The name in question is differently written on the monuments. 

he w'r 

The simplest form is 1) ^ ® = He-ufr (. He-iaar , the last sign 

town”): the Table of Sacrificial 

lie w f r t 


® being the determinative of 


Offerings of the king Apopi Aknenre (Weill I, 170), or 2) Q Jj* 

= He-w*r-t: the list of nomes of Ramses (Weill, ibid., 172, n. 3). 

Then, in a more complicate manner, with the sign for t (^) 

Jj ^ — so 

on the oldest monument of Nehesi (XHIth dyn., the statue of Tell- 
Mokdam, Weill, ibid., 171), and 4) @ ^ j— j J — He(t)-io c r-t f (the 

3rd sign being a determinative of “ building ”), on the inscription 

of the queen Hatshepsut at Speos Artemidos. 

The form 1) — the only one found on a Hyksos monument 

made by order of a Hyksos king and thus having the best claim 

to authenticity, may have represented an Aryan word like avara ; 
the aspirate (or even a guttural, h) constitutes no more difficulty 


1 Aegyptiaca, Festschrift Ebers, 7, 7 (the writer has not been able to con- 
sult this volume). 

2 Concerning the latter phenomenon cf. PSli acchi < Skt. arcis , sotthiya < 
irotriya , &c. (Geiger, Gramm, d. Pali, § 62, 1. 2).~-Uhlenbeek, Etym. Skt. Diet. 113, 
gives tuttha as u unexplained.” 
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than the h in -hr of Anat-hm\ &c., should the latter represent the 
Semit eh 


AliaQig of Manetho seems to point to a form like 2), i .e.He-waret. 

Erman and Grapow (Agypt. Handworterb., p. 162) consider the 
signs Q and Q as identical in sound (h-t), meaning “ great house, 
temple, town”; that would contradict the readings of the forms 1) 
and 2) by other scholars, ef., e.g., Sottas et Drioton, Introd. a Petude 
des Hieroglyphes (Paris 1922 j Table, p. 141 (where Q ^ is given 
with the meaning “ castle ”). 

It would seem that the signs Q (^) jf were at first used 
phonetically, in order to express the foreign name of the place; 
later generations read them as ideograms: “town” or “castle,” 

and “ leg.” Since the sounds of the name of the old city evoked 
no association in the mind of an Egyptian of the low epoch, it was 
easy to connect the queer name with the well-known myth the of 
dismemberment of the body of Osiris. 


Excursus II. — Sutekh. 

The writer, neither intending to discuss the conclusions of 
competent scholars, nor willing to abandon the purely linguistic 
domain, thinks, however, that a review of several scattered notices 
concerning the god of the Hyksos may be not devoid of interest. 

The main fact is the identification of this deity with the 
Egyptian Seth on one hand, and with the Hittite god improperly 1 
called TeSub, on the other, the latter being a storm-god, 2 like the 
former (E. Meyer compares Tesub to Hadad of the Amorites and 
Assyrians). 3 The Egyptian god is brought into connexion with the 
solar myth: Seth kills the serpent Apap (’lArtcucpig), the enemy of 
the Sun-god. 

Papyrus Sallier I, one of the very few documents of Egyptian 
literature directly alluding to the religion of the Hyksos, states that 


1 y.i. 

* We should, for the sake of fullness, mention the Kassite storm - g*od 
Burial (v.s.). 3 Op. eit., II 1, § 481. 

Acta orientalia. XI. 
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the king* Apopi worshipped his god Seth (“ Sutekh ”) in the same 
way as the Egyptians worship Phra c ~Harahti (a solar deity). Monu- 
ments of Egyptian art, though later than the Hyksos epoch, yield 
some rather interesting data. 

Petrie 1 describes a statue (found at Serahit-el-Khadem) of 
w Sutekh, ” the great Hittite god, especially honoured in Syria, 
representing a deity of ferocious aspect, with a conical head-gear 
and an overhanging tress, — very like the Seth of Ramses II on the 
Stela of the year 400, and also named u Sutekh 2 aa Pehti,” — “ S. 
great and mighty” (Prof. Petrie adds: the adjectives /great and 

mighty ’ are distinctive of Sutekh ”). 

. Similar figures have been published by Griffith; 3 the god is 
represented piercing a serpent with a lance. The Beyrut statuette, 
of rude workmanship, without the lance (probably, broken off), is 
of special interest. 

Worthy of note is a scarab of the XIXth dyn., published by 
Petrie: 4 “ Sutekh,” standing on a lion, — cp. Te£ub, or the goddess 
of the city of Kadesh. 5 

If it were possible to make use of these, probably late, data, 
one might arrive at the following conclusions: 

1) Za-pefiti, u great and mighty,” might have been an Egyptian 
translation of the Hyksos word *sutik (sutij) — Ind. sutejas , a very 
mighty,” --an epithet of a god; 

2) the distinctive trait (or exploit) of this storm- (and war- ?) 
god is the killing of the serpent, the enemy of the Sun; ■ 

3) the Aryan god of these characteristics is *vrtraghan ( Ind. 
vf tra han = Indra, Av. Vdrdprayna ) ; 

4) the worship of Indra is attested for the Mitanni royal house 

(Boghazkeui, XI Y— XHIth cent, b.o.) and the Aryan dynasts in 
Palestine, (. Indarllta , v.i., — El-Amarna, XIVth cent.). . . 

1 Researches in Sinai, 1906, p. 127 and Fig, 134. 8 Sic Petrie I 

8 PSBA, XVI, 1894, pp. 87 sqq, 

4 Ryksos and Israelite Cities, PL XI, 209. 5 Cf. Meyer, op, cit., § 478, note. 

(To be continued.) 
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III. Palestine and Syria. 

(Amarna Letters.) 

(1380-1350 b.c.) 

1. Abtamanya of ZiribaSani. 

Am. 201, 3 : ar-ta-ma-an-ia , 

= Iran. *artamanya , Ind. * rtamanya , “remembering, revering 
Truth.” 

The cuneiform does not supply us with sufficient data con- 
cerning the initial vowel: as in OP., where the initial a (in ar-) 
signifies, according to Meillet, 1 a vocalic attack (“ aleph ”), which 
is sufficiently proved by the Elamite transliteration (OP. ar= El. £r). 2 

Compared by Sch. 271, 6, and Meyer (18) to the Persian name 
of Greek historians IdgTaysvrjg (IdQT&iivqg)] v. IN 37, 3 

Web. 1294 calls the above name “ Mitanni, Aryan,” quoting 
Dhorme (RB 1909, 61) who defines it as Hittite and compares Phry- 
gian yavia, fem. of fiavrjg, “good.” 

Ind. rnanya , “ remembering, mindful of,” as in punarmanya , 
or, as fman means (in the Veda) “ to set the heart on, honour, 
esteem,” 4 “honouring”; then tta-manya^ “honouring, revering Truth ” 
(which comes very near to Sch.’s translation “believing in Truth”). 

2. Arzawiya of Rubizzi. 

Am. 191, 2 ; 192, 4 , &c. ar-za-wi-ia ; also ar-za-ti-ia 53, sg, &c.; 
ar-m-ia h 289, 7 (the latter reading alone is treated by Sch, and 
Meyer). 

The cuneiform does not show the real sound expressed by z : 
it may have been a j, as well as a z . 6 

1 P. 47, § 93: OP. ar$am (*r$ama) 1 El. ir~§a~ma,. 

2 Cf. Hiising, p. 39. 

3 Son of Smerdis, Diodorus (31, 19, 1), tlie supposed ancestor of Cappadocian 
kings, and also a son of Darius I. 

4 PD, s. y. 5. 

6 Web. 1558 (Gloss., s.v.) is uncertain, whether A. be a pr. n. or a tribal 
designation (from the Arzawa country). 

6 Tq. XXIII. 

Aeta oriental! a. XI. 
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Ind. *arjavya , from drjava , " straightness, honesty,” also, as 
adj., “honest, &e.” (in the later literature), or a vpddhi 1 formation 
from rfa, “ straightforward, honest,” whereto in Iranian correspond 
Av. ardzwa (AiW 337/8) and drzzu (ib. 353/4), OP. cirdu , 

Meyer (18 A 8) compares Av. ardza, “ battle,” or OP. (in Greek) 
BaQ^aivTrjS — Av. drdzwant, dr?zu (and mztoan) are also used as proper 
names, AiW 353/4. 

Web. 1114 considers the name as Hittite, Tq. 31 as Hittite or 
Iranian. 

3. Bibiamaza, an Egyptian officer of high rank at Hamath. 

Am. 7, 75 : bi-ri-iorma-za-y 52, 45 : bi-ru-a-za . 

The latter spelling, as well as other names like Namyawaza, 
Mattiuaza , permits us to reconstruct the original as *Biriawaza. 2 

— Ind. * 1 mryavaja ) u one who owns the prize [or booty] of 
prowess ” = vlrya, u prowess ” + vaja, “ prize, booty.” 3 

The name seems to be Indian, as Iranian does not possess a 
word corresponding to Ind. vaja (Av. vaza = Ind. vaha , “ pulling, 
beast of burden,” cannot, for semasiological reasons, be taken in 
consideration). 

Tq. 64— ■*“ Hittite-Iranian.” 

4. Birida&wa, chief of Yanuamma. 

Am. 196, 41 ; 197, 70 : bi-ri-da-as-wa . — Possibly identical with Da§a, 

53, 58 (Web. 1117), the latter being a shortened form of BiridaSwa . 

The first syllable almost certainly contains an f (v.i., s.v. Biri- 
diya ), the second — a§wa — Ind. a$va, “ horse,” — as rightly recognized 
by G. J. Thierry, 4 who proposed the equation with Ind. brbadaiva , 

1 Cp. Whitney, § 1211, 

2 Cf. Tq. XXIII: the cuneiform m = v in later Babylonian. 

3 Konow I, 44, n, 1, considers the names in - waza (= vaja) as betraying 
the interest in races, as in the Veda. — Vaja, however, may mean a “booty, prize” 
in the military sense, the original meaning being (R V) “strength, power.” Still, 
he believes uaza in Mattiuaza to be Iranian. 

4 Ap. F. Bbhl, Ivanaan&er und Hebraer (Bonn, Diss.), Greifswald, 1911, 
p. 17, n. 1. 
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“ one who owns a great horse,” 1 though it is hardly fair to the first 
part. Prof. Reuter (ap. Tq. XXI) suggests prd-aSva, “ one who owns 
a battle (prt) horse.” 2 

The present writer would prefer the equation = vrddha§va , 
u one who owns a grown (i.e. high, strong) horse,” the word vrddhct 
(originally a p. p. p. from the Mvrdh, “ to grow ”) having this meaning 
in the Veda 3 4 (later chiefly “old”). 

Web. 1290 (and 1607/8), showing that this chief was a brother 
of Namyawaza (and of Etagama, i.e. of two bearers of Aryan names), 
divides the name Biridahoa , comparing the first part to Pirizzi (cf. 
infra, s. v. Biridiya) and the second to Daiaf DaSarti, and considers 
it as Mitannian. 

Dhorme (RB 1909, 60—61) calls it Hittite, as well as Tq. 64 
(“ Hittite or Iranian ”), in spite of the remark quoted above. 

The occurrence of aiva is very important, pointing to Indian 
connexions (not to Iranian, where it would have been aspa or asa ). 

5, Biridiya, of Megiddo. 

Am. 242-246; 248, 19 : hi-ri-di-ia, and Thureau-Dangin, AO 7098: 
hi-ri-di-ia. 

The original form is *brdiya = Iran. (OP.) Bardiya (the name 
of the younger son of Cyrus, SysQdtg), written brd i y 1 El. Pirtiya (so 
Hiising 26, while Meillet 48, 67: birtiya), Babyl. bar-zi-ya , Aramean 
(Egypt) brzy. 

The vocalic r (p) is obvious (v. s., s. v. Artamanya ) from these 
transliterations, a fact recognized already by Justi (IN 63). 

While the root — Av. bdrdz, Ind. A, “ to be high,” is evident, 
the meaning is not easy to determine : Justi (1. c.) — “ one to be 
exalted, praised,” whereas Bartholomae (AiW 945/6) considers the 

1 Hesitatingly admitted in CAH II, 331. 

2 The word prt is, already in the Veda defective (loc. pi .prtsu a.n<l prtm?u), 
being supplemented by the derivative prtana ; cf. Whitney, § 397. 

3 Cf. compounds like vrddhasena , u having large darts,” vrddhayu , “ pos- 
sessing a high living power,” &c. 

4 Which Web. 1117 recognizes to be a shortened form of Biridahva (v.s.). 
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name as an hypocoristic (“ Kurzname ”). — The consonant d is signifi- 
cant, as it points to an Iranian dialect closely allied to Persian (OP. d, 
Av. 2). 1 

Is this name related to that of Pirizzi (Am. 27, 89, 9s, 100 , &e., 
Web. 1305, Dugratta’s messenger), which might correspond to Av. 
bdrdzi , “high”? 

H. R. Hall was the first to propose the identification of Biri- 
diya with OP. Bardiyct 2 

6. °Bi§itaot, a man in Sumur. 

Am. 62, so: bi-U-ta-mi (a letter of Abdi-A§irta, the chief or king 
of Amurru). 

Possibly related to Av. peso-tanu , u lie whose body has been 
doomed, polluted,” also used as a p. n. (e.g., a son of YlStaspa, 
AiW 897). In OP. (from Greek sources) BLG&ccvyg, a son of Arta- 
xerxes III, Hystanes ; Pelil. BeSutan (v. IN). 

7. *Da§htj, a chief in Syria. 

Am. 261, sj 262, s: da-as-ru . 

It is tempting to compare this name to Ind, *da£ru, from the 
root da(7p)S, “to bite,” that would phonetically correspond to Gr. daxQv 
(Ind. a£rw), “ tear.” The meaning would be “ biting,” cp. Dairisaha , 
the name of a prince in the Rajataraftgini. — Cf. also Av. tizidqsura , 

“ sharply biting ” (AiW 653). 

Another, though less plausible, interpretation: = Ind. (Ved.) 
dasra , “ accomplishing wonderful deeds, giving marvellous aid,” an 
epithet of the two Asvins, said to be the name of one of them, 3 
the other being called Nasatya . 

8. °Etagama, ruler of Kinza (Kadesh on Orontes), son of Sutarna, 

brother of Namiawaza. 

Am. 149, so (?); 151, so: e-ta-ga-ma) 174, 11 ; 175, 9 ; 176, 9 : 
e-da-gct-ma’ 53, 8. 11 . 21 . 37 . eo ; 54, 21 . 27 : a-i-tu-ga-ma . ; 189, 2 : 

1 Hiising, 1, c., considers Barziya as a form more common to Babylonians. 

2 PS BA, v. 31, 1909, p. 234, n. 97. 

3 Konow II, p. 37. 
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e-tak-ka-ma ; 56, 23 , 27 : a-tak-ka-ma ; 140, 25 : i-ta-ka-ma] 189, 20 : 
i-tah-ka-ma ; 197, si: i-ta-at-ka-ma , 

Thureau-Dangin AO 7097, obv. 10: E-da-qa-ma) Weidner 1, 
obv. 41 (p, 14): A-i-tdg-ga-ma. 

Web. 1286 gives Hommel’s interpretation of the name as Semitic: 
Ai-daama (cf, Phoenician god d\n, Phoen. name Da am-melek). 

The writer would suggest an Aryan etymology: Ind. *eta-gama, 
“quickly going,” from eta (Ved.), “rushing, darting ” (1/i, “go”) + 
gama , “going” (V#a?n); cf, etagva , “coming quickly.” 1 

The fact that Etagama’s father and brother bear Aryan names 
makes this etymology plausible. 

As to the transliteration of the Ind. e by an i , cf. infra the 
Hittite a-i-ka = Ind. eka . 

9. I^DAEtrTA, chief of AkSapa. 

Thureau-Dangin AO 7096, rev. 23: en-dar- 11 -ta ; AO 7095, obv. 1: 
in-iar-ti-da, 

Th.-D. suggests 2 to correct Am. 223, 4: Engiita (eu-glitl-ti-ta) 
into Endarilta. 

Prof. E. Sieg identifies 8 this name with Ind. Indrotd = indra + 
uta (Van), “upheld, loved by Indra,” a name occurring in the Veda, 4 
as well as in the later literature. The name of the old Aryan god 
appears in the cuneiform as Indar(a ) (v. infra, p. 190), possibly, 
owing to the principles of the script, unable to express three sub- 
sequent consonants ; on the other hand, this spelling may have 
reflected the real pronunciation: the name is often to be read in 
the Veda in three syllables: indaraj* 

Cf. infra, p. 206, the Hittite name Endarva. 

1 So GraCmann, s. v.; PD prefers ** variegated,” also as the name of a horse 
of the gods. 2 RA XIX, 1923, p. 100, n. 1. 

3 Ap. A. Jirku, ZA, v. 36, 1925, pp. 74—76 and 164; the latter scholar pro- 
poses a hybrid etymology, half-Aryan and half-Semitic: “Indra, look!,’ 1 like Btar- 
uta (\!atd y “ to see ”). 

4 RV VIII, 68, 15 (v. 17 — Indra-utd ) ; Satap. Br. 13, 5, 3, 5; MBh. 12, 5595. 

5 Gf. Wackernagel I, p. 55, § 506,— as noted by E. Meyer. 
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10. °Irima ya§ (§) a, Pharao’s messenger. 

Am. 130, ix : i-ri~ma-ia-a§-§a, 

Web. 1064 declares this name to be Egyptian, following Ranke 11, 
who ; however, gives no Egyptian parallel and rejects the identifica- 
tion with Hd-ramassi. 

The writer would propose the following interpretation: Irima- 
ya§(g)a = Av. *airime-aspa (* airimayaspa) 7 OP. *arimai-asa (*arima- 
yc isa), meaning " One who owns a quiet horse” (or " quiet horses”). 

Meillet, Or. v.-p. §§ 113, 255 — as well as other distinguished 
scholars 1 — insists upon protoir, *sp (Av. =Ind. §v) becoming in OP. s 
( $s } so asa = Av. asp a, visa = vispa ). Of. infra Tahma§(§)i t 

As to the meaning cp. ViStaspa , “"one who owns docile horses” 
(AiW 1474). 

Should the above interpretation be correct, irimaya§(s)a would 
be the “ Persian ” (Western) form corresponding to the “ non-Per- 
sian ” (or Eastern) *arimaspa , preserved in the name of a Scythian 
tribe (L dgipaoTtoi of Herodotus III, 116; IV, 27). 2 

11. Mayarzana, chief of Ifazi. 

Am. 185, 3: ma-ia-ar-za~na. 

The name should be read Mawarzana (with Tq. 123 and 
Meyer 18 A7) = Iran. Mah-varzana . The latter scholar considers 
the second part as = Ir. (non-Pers.) varzana (Or. Ba$dvrjg), while 
Tq. rightly identifies ma with Iran, mah (= Ind. mas), “moon.” The 
meaning would be: "protected 8 by the Moon-god.” 

12. Namyawaza, son of Sutarna, Pharao’s representative in IJbe. 

Am. 182, e: nam-ia-wa-za] 129, 82 : nam-ia-wa~zi] 53,4 : nam-ia-za. 

1 Such as Darmesteter, Geldner, Salemann (Gr. Ir. Phil, I, 263 a«(s)a), this 

theory being, however, opposed to by Bartholomae (ibid., pp. 216—7 ).— mVirne is 
an adverbial locative of the adj. the cognate ardm is used both adver- 

bially and adjectiyely (cf. compounds like ardm-maiti, 11 of right thought 

2 Herodotus translates this name il one-eyed,’ 1 cf. Tomaschek, Pauly-Wissowa, 
R. Ena;. Kl. Alt. II, 1896, col. 826 — who interprets it as “ possessing wild horses,” 
from airima, arima , u desert.” 

3 Av. varezana is rendered by Justi, s.v., “ Schutzverwandter, Schiitzling” 
while Bartholomae (AiW 1378) prefers “zur Gemeinde (v9r9zana) gehorig.” 
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The name corresponds to Ind. *namya-vaja, "one who owns a 
I glorious {namya) prize or booty {vaja)” 

% The first part {namya) is not found (though quite possible) in 

| Iranian, 1 while it is common in Indian 5 the same remark holds true as to 

t waza = Ind. vaja{ cf. Konow’s remark supra, p. 172, n.3). — Meyer 19 A 11 

classes this name among those of Aryan affinities, giving no interpreta- 
jj tion; Web. 1114 and Tq. XXIII consider it as " Mitanni-Hittite.” 

13. Ru&manya, of Saruna. 

Am. 241, s: ru-u§-ma-an-ia. 

J; Ind. *ruci-manya , 2 “ remembering, honouring Light ” (cf. supra 

S Artamanya ). 

? Sch. 271, 8 = (same etymology) "believing in Light,” a view 

adopted by Meyer 18 A 2. 

Web. 1294 considers the name as " Hittite-Mitannian, Aryan,” 3 
comparing it with Artamanya . Dhorme (RB 1909, 61) mentions 
Pliryg. navia. — Tq. XXI, quoting Sch. and Meyer (who considers it 
as Iranian), finds it “ Indian in type.’ 

14. Satiya, (probably) of Enisasi. 

! Am. 187, s: sa-ti-ia. 

The name should be read satya, as recognized by Sch. 271 
= Ind. satya , " true, sincere, honest,” also p. n. (postvedic). 

Meyer 19 A 14 considers it to be not Iranian; Tq. XXI " In- 
| dian in type.” 

15. Subandu, a chief in S. Palestine. 

Am. 305, 4: §u-ba-an-du ; 301, 3; 302, 4, &c.: §u-ba-an-di , 

= Ind. subandhu (also °ndhu ), " closely related, a good friend,” 
or " having good relatives, friends,” also a p. n. (Yedic, so a psi in 

1 The writer means, of course, namya . , adj, from ndman, “ name ” ; Iran. 
namya , “ flexible,” from Mnam , has nothing to do with it and gives no satisfactory 
meaning. 

2 ruci (also ruci), “ light, splendour, &e.” is found in the Atharvaveda, in 
the Brahmaiias, &c. 

5 The meaning of this juxtaposition is not clear to the present writer, the 
Hittite and Mitanni languages being substantially different from Aryan. 


178 


N. D. Mironov. 


RV). 1 Of. Sch. 271, 15 and Meyer 19 A 13. Tq. XXII, “Indian in 
type,” while Weber 1349, ignoring this connexion, compares the 
name Iaivibanda of Tell~Ta c annek. 2 3 

16. °Sumxtta, an Egyptian officer (?). 

Am. 57, is: 40, e: 

= Ind. (Yed.) sumedha (parallel form °dhas) 9 11 of good ( su ) 
understanding ( medha ), sensible, wise,” also a p. n. 

The latter part is the specifically Indian form of Aryan *mazda , 
preserved in Iranian (Av. mazdali). 

Sumitta might he identified, following Hrozn^ (who doubts it), 
with the name of a chief of Kargamis, preserved in the Boghazkeui 
documents ,— 'SumittaraS that the writer would regard as = sumitra 
(v. infra, p. 206). 

17. iSutakna, of Musihuna. 

(According to Web. 1280, possibly identical with S. of Ivinza, 
i.e. of Kadesh on Orontes, the father of Namyawaza and a relative 
of the royal house of Mitanni.) 

Am. 182, 2 ; 183, s; 184, i: hi-tar-na, 

= Ind. *su-dharna (?) or * sn-dharni , “ very strong, well pro- 
tecting ” (cf. Ved. dharjii, u protector ”.) 

Sch. 270, s = Ind. sutarana , “ well helping ” (“ schon fordernd ”) 
= &u-tarana 9 from Vfr; this interpretation is accepted by Meyer 19, 2 ; 
who compares Sutirna 4 (Zutirna), a Median chief of Sargon’s list, 
and by Tq. XXII. 


1 Bo GraBmann X, 59, S (possibly an appellative). 

2 That seems to be the idea of Sellier and Hrozn^, the explorers of this 
site (Denkschr. Wien. Ak. Wiss., Ph. Kl., v. 50, 1904). The writer would suggest, 
for the latter part of the name {banda)\ an Asianic etymology: Stephan us Byzant: 
fiavSa s=s vCxi j, 

3 Is the i to he read long ? The scribes hardly distinguish i from e, v. Bohl, 
p. 2, § 2; cf. infra wi-id-%a = vedya. 

4 This form is nearer to Ind. sutirna (^w-j-p. p. p. Vtfp, “well-crossed, over- 
come ”), though the meaning would speak against this derivation, unless the 
participle had an active sense. 
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This person is probably different from the Mitanni king of the 
same name (v. infra, p. 189, s.v. Suttarna). 

18. Stjtatna, son of Saratum (Zurata) of Akko. 

Am. 8, 19. 38 : su-ta-at-na ; 233, 4; 234, s; 238, 23 (?): za-ta-at-na ; 

235, s: zi-ta-at-na. 

(Neither the vowel, nor the consonant of the first syllable are 
consistently written by the scribes; cf., concerning the confusion 
between s and z } Bold, 22, § 10 b.) 

= Ind. *sUta-tana, u to whom an offspring (or posterity, tana ) 
has been born {suta)” as supposed by Tq. XXII (reading sUta ° , 
which is also possible). 

Sch. 271: *suta-tana, “ son of a charioteer ( suta )”; this meaning 
seems to the writer less acceptable. 1 2 3 

Web. 1302 disapprovingly quotes Hommel’s etymology: “ Zi- 
tatna, — one from Tatna” (i.e. from Dothan). 

19. §u ward at a, chief of Kelte (and Harabu). 

Am. 271, 12 , &c., and Th.-D., AO 7096, obv. 3: su-wa-ar-da-ta ; 

Am. 290, 1 $: Sil-ar-da-tuni. 

= Ind. (Ved.) *suvardatd (more common svardatta ), “ given 
by the Sun.” 

Sv&r* meaning in the older parts of the Veda “ sun,” later 
“ sky,” was regularly pronounced sudr and even written (Taittirlya 
Samhita and the Brahmana of the Black Yajur Veda) stivar-* 
data is the old form of the past passive participle of ]/da, 
“to give,” found only in composition in the Veda, 4 later replaced 
by datta. 


1 Sutatanaya , same meaning-, an epithet of Karina in the Mahabliarata, is 
worth mentioning, though being a special case. 

2 The strong form, the weak cases being formed in RV. from the stem sUr t 
of which is derived stirya, “the sun” (cf. Wackernagel I, p. 24, § 22). 

3 Whitney, § 843; Wackernagel I, § 246. 

4 Cf. Whitney, § 955 c; only tvadata , “given by thee,” in RV. I, 10, 7; 
III, 40, 6; V, 7, 10 and V, 40, 1. 
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The etymology of this name was (though hesitatingly) re- 
cognized by Sch. 271, 9, who compared (as to the meaning) Av. hvard- 
cipra , “a descendant of the sun,” 1 and then adopted by Meyer 26 
(and later, SB A 1925, 252—3, used as an argument for the presence 
of Indians in Asia Minor). 

Weh. 1330 quotes Meyer and compares the name of the Indian 
Sun-god Surya 2 rejecting Hommel’s (AiU 233) interpretation su-(v;)ar- 
data , “ one from Ardata.” 

Tq. XXI seems to regard the name as Indo-Aryan, while p. 227 
he questioningly defines it as Iranian. 

20. °Tahma§(s)i, an Egyptian officer. 

Am. 303, 20 : tah-ma-as-U . 

Ranke 18 = Eg. Pih,-m§, “Ptah has begotten,” an interpretation 
adopted by Web. 1323, 3 4 as well as by Tq. 228 (declared byDhorme 
to be Egyptian already in RB 1909,* 61). 

The present writer would venture another explanation: *Tah- 
mas(s)a= OP. *Tayrma$(s)a , Av. '^Taymaspaf M. P., P. Tahmas]), 
“ one who owns strong horses.” 

As to the “ Persian ” form as(s)a v. s., s Irimayassi, There 
is no necessity for supposing every Egyptian officer in Syria or 
Palestine to have been an Egyptian by birth: we know several 
bearing obvious Aryan names, such as Biriamaza, Namyawaza, &c. 
The coincidence with Eg. (as well as with Iranian!) may be fortuitous. 

21. °Tmtwatti, dynast of Lapana. 

Am. 53, as. 57 ; 54, 27(?). sa (?): te-u-wa-at-ti. 

1 H. R. Hall ingeniously compares Gr. 'HXMoros, PSBA, 31, 1909, 234 and 
CAH I, 312. 

* The writers of CAH (I, 312 and II, 331), probably misled by this com- 
parison, as well as by the old reading Suyardata , explain Suwardata as siiryaddta. 

3 Web. compares TajiTtiaj^a (Eg. Pt^mj, Ranke ib.) and Tahia (Mitanni, 
quoting Bork). Th.-D. 96, AO 7094, obv. 13, has Ata^ma^a. 

4 Av. has only Ttimdspa, u one who owns fat horses,” so AiW 655, — which 
Justi AH 319 considers as a misread *Taxma*pa, 
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= Ind. *dyavatta (pronounced diaval °), "given by Heaven” 
i. e. a compound consisting of the (middle) stem dyo (strong dyau, 
Gr. Zsvg) in instrumental case 1 + tta , p. p. p. 1 Ida. 

Though the stem dyo (weak div) shows not a few irregularities 
in composition 2 and often enters, as a prior member of such, in a 
case-form (e. g., divi-cara , loc., "moving in the sky,” divo-7'uc, 
abl. " shining from the sky,” &c.), the interpretation seems to he 
questionable. 

Meyer 19, 12, and H. R. Hall, 1. c., regard this name as Aryan, 
giving no explanation; Hommel, H.-Sk. p. 8, compares it to the 
Iranian names in -bates of classical authors (. Arta-bates , &c.). 

Web. 1114 (followed by Tq. XXII) believes it to be Mitan- 
nian-IIittite, comparing it (1061) to Teie ) Mattitiaza , &c. 

22. *TuKBAZtj, chief of Zilu(?). 

Am. 288, 41 ; 335, 9: tu-ur-ba-zu . 

= Iran. Hura-bazu , " one who has strong arms,” tura 3 meaning 
"strong” 4 (P. tur, "brave”), Ind. (Ved.) tura , "quick, strong, 
powerful.” 

We have to admit the syncope of a in tura (cf. Sutatna , Bus- 
many a)-, on the other hand, this etymology seems quite plausible: 
we know so many old-Iranian names in -bazu = Artabazu : 

&c.). Another possibility would be to compare Ind. Turvasu (the 
later, epic form of Ved. TurvdSa ) the name of an Aryan hero and 
of his tribe. In this case we should have to admit the translitera- 
tion of the Aryan va with the cuneiform ba\ such instances occur 
in New-Babyl. cf. Tq. XXIII. 

Ranke 25 considers Turbazu to have been an Egyptian, giving, 
however, no interpretation of the name. 

1 Reconstructed Whitney, § 361 d; instr. in compounds ib. § 1250 b. Cf., as to 
the whole, devatta (RV), Whitney, § 955 c. 

2 E. g., dyau- sariiHta, “ impelled by Heaven” (strong* form), dyaurdoka 
(nominative), &c., cf. Whitney, § 361 e. * Cf. English “ Armstrong.” 

4 Justi, Awesta - Handbuch 328, distinguishes tura , “ strong,” from tUra t 
“ Turanian,” while Bartholomae, AiW 656, gives tura “ Turanian.” 
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Web. 1194 (as Tq. 235) admits this possibility; he observes 
that the syllable tur cannot he read ben (as in Ben-amaya instead \ 

j 

of Turamdya ). jj 

23. Widya, chief of A&kalon. ] 

Am. 320,5; 321 5 5; 322,4; 323, 3 ; 324, 4 ; 325, 3 ; 326, s: wUd-ia. 

= Ind. vedya, u to he known, renowned, celebrated,” gerundive t 

from ]/vid , "to know.” j 

i 

Bohl 2, § 2 mentions the confusion of e- and z- syllables in the 
Amarna Letters (cf. supra, p. 178, n. 3). 

H. R. Hall, PSBA 31, 1909, p. 234, n. 97, was the first to j 

point out the Aryan character of this name. \ 

i 

24. Yasdata, a chief in Palestine, possibly brother of Biridiya. | 

= Ay. *yaza-data (Ind. *yajadata ), "given by the sacrifice.” i 

Meyer’s (18, 4 A) interpretation, accepted by Web. 1309, as | 

*yazda-data , " given by a yazata ” (Le. a deity), also seems plausible J 

enough, in spite of the difficulties, both phonetical and semasiological. 

Meyer believes that the compounds with yazata (MP. yazd) 
were hardly possible in such a remote antiquity; yazata (AiW 1279) ; 

means anything venerable (like Yed. yajata ), a deity in general, or, j 

in a narrower sense, a god to whom a day was devoted. Should l 

our interpretation of the name Zitrayara be correct, one might infer 
that, even in those days, a " calendar ” idea was not alien to the minds. 

Phonetically yazdata would, owing to the haplology, the syn- I 

cope of the whole syllable -to-, be suspiciously near to MP. (Pehlevl) f 

yazdat (also yazdandat } cf. IN 146 — 7); that would be a case similar *>. 

to those of KundaSpi (9th cent, b.o.) and KustaSpi (8th cent. jy 

b.o.) of Commagene, generally regarded (since Lenormant) as Iranian, J 

i.e. MP. forms of old Vindaspa and V istaspa, Meyer (SBA, 1925, I 

252, n. 3) explains these names by a rapid evolution of the lan- js 

guage of a people separated from the bulk of the nation. 2 

1 Av. va&dya, vaSdya (n.) means t£ knowledge.” 

2 Tq. XXIII rejects — for this very reason of the similitude to MP. — the 
Iranian etymology of those two names, and explains them by the Asianic stems 
xovvda, xoctto, gtu. 
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The etymology of Sell. 271 = Ind. *ya&odatta, “given by the 
glory,” adopted by Tq. XXI, implies difficulties both as to the form 
(syncope of the long vowel o) and as to the meaning (that requires 
the admission of the personification of an abstract idea we know 
nothing of in India). 

25. Zirdamya&da, a subordinate of Namvawaza. 

Am. 209, 3; 210, s: zt-iv-dam-ia-a§-da . 

= Iran. ^zpda-myazda , composed of *zrda (Av. zdrdd, zdrddaya , 
“ heart ”) + myazda (Av. “a solid [not fluid] sacrificial offering,” cf. 
Ind. miyedha = medha), i.e. “one who makes an offering of the heart” 
(cf., as to the composition, the p. n. — of unclear meaning — Ndi'dm- 
yazdana , AiW 1072). 

If our interpretation is correct, the name is interesting both 
by its form and meaning: 1) z in zirda, corresponding to i.-e. *gh , 
Ind. h ( [hrd , hr day a, u heart ”), is characteristical for the non-Per- 
sian dialects (P. dil, Mazandaranl zil) ) — an important fact for such 
a remote epoch; 2) the meaning seems to be decidedly clerical. 

Hommel, H.-Sk., p. 8, interpretes the name as zirta-myazd a or 
zaiviia 0 (“yellow”); Tq. 249 recognizes the same final element. 

Meyer 18, 5 tries to detect yazda (*Zirdam-yazda), 

Web. 1302 compares this name to Yasdata . 

26. *Zitkayaba, a dynast (?) in Syria. 

Am. 214, 11 : zi-it-ra-ia-ra] 211, 3 ; 212, 2 ; 213, 3 : zi-it-ri-ia-ra . 

= Iran. *cifira-yara 1 “ one who owns multifarious crop,” from 
cifira (Av.; OP. *ciga), 1 “various, 2 manifest,” and yar, “year, crop,” 
cf. adj. Av. huyciirya , du%yclirya , “bringing a good (bad) year, crop” 
(AiW 1835 and 759). Cf. also Av. yairya , “ annuus,” the name of 

1 Iran. pr>OP. <j, a kind of sibilant (Meillet, §106): Tt6Ga<p£Qvr}$ = *ciga- 
farnah , u one who has a multifarious (brilliant) majesty or glory,” but non-Per- 
sian TiOQa'ijaryjg = ci).ra-vahUta } — u the best as to the appearance ” (IK 164). 

8 The two meanings of cifira are taken from Justi, Handbuch, and Bartho- 
lomae, AiW, respectively. The first meaning seems to give a better sense in the 
names (v. supra), where the original meaning “bright, clear, excellent” (Skt. dim) 
has possibly survived. 
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the deities of the six seasons (AiW 1287). (; yara may be a synonym 
of y airy a] then the meaning would be “one to whom yara has be- 
come manifest.”) 

cipra is transliterated in New-Baby Ionian and Assyrian - Htra , 
-sitir (Tq. XXIII), but one has to keep in mind the confusion of $ 
and z in the El-Amarna Letters, already referred to. 

27. °Zuba§ar, chief of A^tirumna. 

Am. 319, i: zu-ra-$ar. 

Can it be identified with Ind. surastra (Vedic, Taittiriyasaip- 
hita), “having good dominion,” later also a p. n. ?* 

The name in question can be compared to *suksatra , the deriva- 
tive of which is SauSsatar (v. infra, p. 189), both as to the sense and 
as to the sound: the groups Jes and st have been simplified to £, r 
being separated by an epenthetic vowel (a). 

Tq. 249 considers the name to be Hittite. 

28. Zubata, dynast of Akko, father of Sutatna, brother of Biridiya. 
Am. 232, s; 245, u. si. 33. 41. 43; also Th.-D. AO 7096, rev. 22: 
zu-ra-ta ; Am. 8, 19 : $a-ra-tum. 

— Ind. (Ved.) suratha , “ one who owns a good chariot ” ( zu 
often used instead of su , owing to the similarity of the characters, 
cf. Bohl, 1. e.), — often occurring as a p. n. of several princes in 
the Epos. 

29. * AmAya, in ben-amdya , u The son of Amaya,” so to read. 

Am. 62, 42. 45: len-a-ma-a-ia, according to Web. 1142 instead of 
Tur-a-ma-a~j,a (cf. the glossary s, v.). 

= Ind. amayd } u free from deceit, guileless ” (Satapatha-Brah- 
mana, “not cunning”). 

Still there is a Hittite named Maya (Am. 62, 26 : ma-a-ia ) and 
an Egyptian officer of the same name (Am. 292, 33 , &c.), the latter 
name being (Ranke 12) a shortened Tahmaya (Pth-mj). 

Cf. Web. 1297 and our note p. 180, n. 3. 

1 Of a man, RSmatapanIya-TJpani§ad (then the name of a country, a part 
of Gujerat, still surviving in the name of the town Surat). 
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Geographical names. 

30. Ae^apa, a town in Palestine. 

Th.-D. AO 7095, obv. 1; AO 7096, rev. 23: AJc-sd-pa. 

According to Th.-D., p. 100: Hebr. CJtSttN that wonld correspond 
to Ahsap^ph), Eg. c - k-sa-pu (cf. W. M. Muller, 96, Pap, Anastasi I, 
21, 4: recte *a-Jc-sa-p). 

According to Gesenius s.v., the town lay in Joseph’s tribe, but 
E. Meyer (G. Alt. II, 1, p. 35, n. 2) prefers to identify it with Ek- 
dippa in Phoenicia. 

= Ind. *aksapa, “indestructible, imperishable ” (?), cf. the causa- 
tive stem ksapaya — (Ath. V. Jcsa°) ivoml/ksi, “ to destroy,” and the 
adjectives aksaya (from the simple root) and aksayya (from the 
parallel causative stem ksayaya )J 

The above explanation of this geographical name seems 
plausible, if we recollect that the chief of this town bore a 
characteristically Indian name — Indaruta . 

We have to mention a Semitic etymology: Prof. Lods 1 2 con- 
nects the name of Aksaph (“ Akchaph ”) with ka§saph (“ kach - 
chaph ”), u magician.” 

31. Stjnama, a town in Palestine. 

Am. 250, 43 : su-na-ma ; Th.-D. AO 7098, obv. 12, rev. 21: Su- 
na-ma. 

Web. 1311 : bibl. ( sunem ) and snm of the list of Thutmose III. 3 4 

Th.-D. 98 identifies it with 2ovva of Josephus Flavius and the 
modern Sulam, to the East of Megiddo (the sender of the letter 
AO 7098 is Biridiya, the ruler of M.). 

= Ind. sundma (nom. m.f. of sunaman ), 4 u well-named, glorious.” 


1 There is a root lc$ap (pres. lc?apati) “ to fast,” cans. (?) k§apayati^ meaning* 
“to throw, cast ” (cf. The old Vedic (and even Aryan) subst. kfap, “night,” 

is to be mentioned. 2 Op. cit. (v.s., p. 161, n, 1), p. 122. 

* W. M. Mhller, p. 170: Th. Ill, No. 38: $a-na~ma , SoSenlj: No. 15: . 

4 The word being an adj., some such word as^mr (fern.), “town, fortress,” is 
to be supplied. The form sunamni would be more common (cf, Whitney, §§ 436, 
437), but also satyanama and satyanamnl. 
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IV. The Mitanni. 

(1475-1280 b.g.) 

a) Names of men. 

1. ArtaSumara, king of Mitanni. 

Am. 17, 19 : ar-ta~as-(s)u-ma-ra . 

= Ind. (and Aryan) rta-smara , “ remembering, mindful of, Truth ” 
(as recognized by Tq. XXI). 

As to the initial vowel (r or ar ), as w r ell as to the meaning 
v. supra, s.v. Artamanya ; the origin of u ( sumara ) can hardly be 
determined, it may be purely graphic or reflect the real pronuncia- 
tion (attested for a later epoch, v. infra). The root, Ind. smr , smar , 
appears in the Avesta as mar (AiW 1142—8), “ to notice, retain in 
memory, to be mindful/ 1 — but after a prefix ending in a vowel, as 
smar : aiwismar , paitUmav . 

Hommel, Heth.-Sk., p. 9, compares the second part to Scythian 
'OGyaqaxoq, which Justi, IN 236, explains as “teller,” cp.Pehl .liusmdr } 
P. dlnar-shumar , It is interesting to note the same insertion of u 
in Middle-Indian : Pali sumarati (Geiger, §§ 31, 2 and 50, 6) and 
Prakrit sumarai (Pischel, § 139). 

Sch. 271, correcting an older reading Artashumra ) proposed 
Artasuivara , x “rightly professing Truth Meyer 20 B 3 reads °sumara, 
but in the second edition of his history: Artasmvara. 

2. ArtatAma, a king, grandfather of Dugratta. 

Am. 24. III. 52 ; 29, is: ar-ta-ta-a-ma . 2 

— Ind. (Yed.) rtddhama (nom,, stem °dhaman), “of truthful, pure 
character.” 3 

1 w and m are confounded in the cuneiform, especially later (in Babylonian), 
y. Tq. XXIII. 

2 The same name is preserved on an Egyptian ostracon (Br. Mus. 5647), of 
the end of the XIXth dynasty, published by Spiegelberg, ZA VI, 1891, p. 166 (cf. 
also id. VIII, p. 385): 

* Vajasaneyi SaiphitH 5, 32; 18, 38— so PD. (“ wahren, lautern Wesens ”), 
while Williams s. v., quoting the same passages, — “ abiding in truth.” Bdhtling 
tpd.): “ die Wahrheit liebend.” 
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The (possessive) compound is formed of rta + dhaman] the 
latter word has various meanings : “ abode, law, manner, power,” The 
corresponding word in the Avesta has an almost identical meaning: 
daman ( dqman ) may mean “place, abode” (AiW 734-5), or u creature, 
being ”, and “ intention ” (ib. 736), cf. duZdtman , u of bad intentions, 
wily ” (ib. 758). 

Sch, 270 proposes the above identification as an alternative of 
taking the word to be the superlative of rta (i.e,, rtatama)) the latter 
interpretation is hardly possible, because one has to explain away the 
long a in -tama\ still it has been adopted by Tq. 311. 

Konow I, p. 44 prefers to derive - tdma from the Indian root 
Ham , u to desire,” preserved in grammatical lists (Dhatupatha) only. 

It is necessary to remind the reader of the general tendency 
of Mitanni to replace Aryan sonant stops by surds, as the original 
Mitanni words possessed but consonants of the latter category (cf. 
Bork 16). 

3. *DA§arti, a Mitannian. 

Am. 162, 76: da-a-$ar-ti-i. 

— Ind. (Ved.) *dasarti , u enemy of barbarians,” from dasa , 
“ enemy, barbarian ” (opposed to arya , cp. dasyu) 1 and rti (fti or 
rtij AV), “ assault, assailant, enemy,” 

The form of the word deserves notice owing to the exact de- 
signation of long syllables ; the last syllable, being stressed in Indian, 2 
could make the effect of a long one. 

Web. 1268 = dasa + arti, da§a compared to Da§a , 3 TaHu , Bin- 
daswa; arta 4 (i) is said to occur very often in Mitanni names like 
Artamanya. 

4. DuSratta, king of Mitanni. 

Am. 20, 3; 21, s, &c. (13 times): du-ul-vat-ta ; 19, s: tu-us-rat-ta ; 

17, s: tu-i$-e-rat-ta ; the Mitanni letter (Am. 24) only tuSratta . 

1 Cf. Konow II, 16 sqq. 2 Cf. Whitney, § 1267. 

3 Prof. Weber recognizes Data to be an abbreviation of Birida&wa (q, v.). 

4 arti means in Mitannian, “ a gift, present” (e.g., wirat-arti), Bork, op. cit., 
Vocabulary, p. 125. 

Acta orientalia. XI. 
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= Ind. *du$-Sratha ( 5 *duJiL-£ratha\ “ difficult to disable, unyield- 
ing,” from dus (Gr. dv$), the prefix of dispraise + sratha, 1 lf$rath, 
(intr.) “ to become loose, yield,” (trans.) “ to slacken, disable.” 

Hommel, Heth.-Sk. 9, saw in the second part the Iran. 
- ratlia {rapa\ u chariot”; cf. Konow I, 44: Aryan or Iran, dus 
(properly speaking duz) + rather, Tq. 2 : tu(i)-h'atta = Ind. tuvis , 
u strong ” + ratha . 

Sch. 270, 4: *dus-raddha, u difficult to overcome.” 

These interpretations present various difficulties both phonetical 
and semasiological. 

a) A combination of the final s ($) of one syllable with an 
initial r of the following ( *dus-ratha , Hums-ratha ) is impossible in 
Indian, as violating the rules of euphonic combination (Sandhi). A s 
or s (strictly speaking, the Aryan 3 or 2) is dropped before r with 
the lengthening of the preceding 8 short vowel (cf. duradha , u diffi- 
cult to accomplish,” < dus-, Ar. duz-). 

b) Aryan *du2-ratha , Iran. *duz~rapa , would mean a one who 
owns a bad chariot,” a name of evil omen that can hardly be ad- 
mitted. On the other hand the compounds of the form dus + a verbal 
noun often occur as proper names: the proposed form *Du§&ratha 
has many parallels in Indian, like Durdama or Duh§asa(na ) u diffi- 
cult to subdue.” 

5. °MATTitAZA, king of Mitanni, 

Weidner 1, obv. 54, 56, 58, 60, 63, 64—66, 74, rev. 12-14 and pass.; 

2, obv. 1, 8 and pass.: Mat-ti-xi-a-za . 

= Ind. *mathi~vaja . 

While the meaning of the second part is obvious: u prize, 
booty,” the interpretation of the first is rather difficult. It may be 
a derivation from the Vmath (■ manth ), “ to churn,” then “ to crush, 
oppress, destroy.” 

1 Found only in a compound, him>a-h'atha , “ melting of the snow. 1 ’ 

3 p. XXII: “ Indian in type,” hut p. 72: “probably Iranian” quoting Sch,; 
Meyer 20, 4: “quite Indian as to the sound.” 

3 Cf. Whitney, §§ 225, 172, 179; Wackernagel I, § 284b. 
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rnatlii occurs in the Veda as the last member of a compound 
with the meaning of “ destroying,’’ so havir-mathi , “ destroying the 
libation”; then the meaning of the name in question would be: 
u possessing a power, 1 destroying (the enemy?).” 

The writer is aware of this interpretation being rather far- 
fetched, but he is not able to propose anything better. 

Konow’s (I, 44) explanation = Ind. mati-vaja is not very clear 
and hardly more fortunate, mati (1 ImO) meaning “ measure ” or u right 
knowledge.” 

As to the compounds with - waza (= Ind. vaja ) cf. Biriamaza , 
Namyawaza . We have to remember the possibility of an Asianic 
etymology : cf. *meti (Sundwall 147, Gr. Mazig , &c.) and *ivaza , (c nomen 
propinquitatis ” (ib. 240). 

6. SaxjSSatab, king of JJarri, ancestor of Dugratta (ab. 1430 b.o.). 2 
Weidner (BSt. 8, 2 — the treaty between Mattidaza and Subbilu- 
liuma, p. .38) 2, obv. 8 — Sa-uS-sa-tar. 

= Ind. sauksatra , a derivative (patronymic) with vrddhi of 
su-ksatrd , u well-ruling/’ also a p. n. 

The meaning would be: “a descendant of Suksatra.” 

This derivation has been proposed by Konow (I, 44), who, 
however, considers the latter part of the compound Satar to be nearer 
to the Iran, %sapra than to the Ind. ksatra (cf. also Tq. XXT-XXII). 8 

7. Suttaexa, kings of garri (father and nephew of Du^ratta). 
Weidner 1, p. 16, obv. 1. 53 (as. v. r. ad §u-ta-tar-ra) : Su-ut-tar-na 

y 

(v. s. s. v. But ar net), 

= Ind. *sudharna ( °ni ), “ very strong, well-protecting.” 

The double t = Ind. dh makes this etymology plausible, since 
the cuneiform displays a certain tendency to rendering Indian (or 
Aryan) aspirates by double consonants (e.g., Dusratta ^Du^ratha, &c.). 

1 The original meaning of vaja , that of booty or prize being out of place. 
[I took mativaja to mean “ meting out prizes,” cf. dativam. S. K.] 

2 Winckler, MVAG, 1913, 4, p. 63, cf. Web. 1035. Web. 1289 is inclined to 
complete .— tar Am. 194, 10 to sa-uS-Sa-tar, a view rejected in the Addenda, p. 1599. 

3 Probably owing to the analogy with Assyr. forms like Satarpanu = 
yjajirapavan in Sargon’s list (v. Meyer, KZ, No. 10). 
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b) Names of gods. 

8. Indara. 

Weidner 2, rev. 1. 41 (p. 34): d In-da-ra ; id. 1, rev. 55/6 (p. 32/3): 
In-dar (Forrer 250/1, No. 15, reads in-tar , to pronounce indar). 

= Ind. Indra or (with the svarabhakti) Indara (v. supra, s.v. 
Indarilta). 

9. Mite a. 

Weidner 1, rev. 55/6 (p. 32/3); 2, rev. 41 (p. 54): iUni pL Mi-it-ra- 
ds-si-il ; Forrer 250, No. 13: mi-id-ra-a§-H-il ; suggesting p. 251 
the pronunciation *midrassil (or mit°, mit 0 ). 

— Ind. Mitra} Av. Mtyra, OP. Mipra , Mitra 2 (*Mi£a). 

Forrer 251 explains that the determinative An [-Mes] (Sumer., 
read in Rabyl. ildni ), “ the gods,” always denotes a group of gods, 
being never used as a plur. majestatis; therefore the names so 
determined are to be taken as duals or plurals. 

In the oldest parts of the Rig~Veda this name appears together 
with that of Varuna (the following in the list discussed) in a pecu- 
liar copulative compound (< dvandva ), both parts preserving their 
accent and accepting the dual ending {-a, -av): Mitra -Varuna} That 
can explain the use of the determinative and possibly the 

dual ending (or affix) - ssil , 4 while the name of the two Nasatyas 
(ASvins) has a different form (- nasattiianna ). 

1 Spiegeiberg, Z A, XIII, 52 has noted from an Egyptian document (XlXtli dyn. ?) 
the name mtr-Sm which Burchardt (II 544, 1 and AZ, 50, 1912, 122) explains as 
the East-Semitic mitra-Seim, li M. has heard.” 

2 Written rri i 'pr(a) t mHr, mitra ; the Hamadan inscription of Artaxerxes II 

has even mHara (twice, cf. F. H. WeiBbach, Die Keilinschriften der Achfimeniden, 
Leipzig, 1911, p. 126). These forms are borrowed from some non-Persian dialect; 
the genuine Persian form ought to be *miga f preserved in Elam. (Meillet, 

§§ 15, 106, 107) and possibly in the name Vaumiga (cf. Ind. Vasumitra). 

3 This cpd. is used even in other cases than nom., acc., voc., i. e. in instr.- 
dat.-abl. (Mitra -Varuvabhy am) and in gen.-loc. (Mitra-Varu^ayoJi), a thing quite 
exceptional; cf. Whitney, § 1255 a. 

4 The meaning of this ending or affix (written -S-H-il-, - S-U-el , to read sil , 
gel) has been much discussed. Winckler considered it as a comitative suffix; which 
E. Meyer (GA, § 569) compared to Karashahrian (formerly Language I A, now 



Aryan Vestiges in the Near East of the 2nd Millenary b.c. 191 


10. Nasatya. 

Weidner 2, rev, 1. 41 (p. 54) : Uani? 1 Na-§d-at-ti-ia-an-na (Forrer 
250, No. 16: [the gods] Na-sa-ad-ti-ia-an-na ); Weidner 1, rev. 
1. 55/6 (p. 32/3): ildni Na-sd-a[t-ti-ia-a]n-na, 
na being the IJarri plural ending. The form, is to be pro- 
nounced, according to Forrer 251: nasattiianna . 

= Ind. Nasatya (Av. Naonhaipya ), an obscure word (etymologized. 
na-asatya , u not untrue ”), 1 usually in dual (Nasatya, °tyau ), an epi- 
thet of the two Asvins, the Indian Dioscuri; it is said to be the 
name of one of them, the other being called Basra . 

11. Varuna. 

Weidner 1, rev. 1. 55/6 (p. 32/3). iidni P L TJ-ru-wan-na-dS- si-el 
(Forrer 250, No. 14: u-ru-va-na-as-H-el ); Weidner 2, rev. 1. 41 
(p. 54): ildni P 1 ' A-ru-na-ds-H-il (Forrer, ib.: a-ru-na-aS-Si-il). 
i Forrer 251 shows that the name is to be pronounced *ur(u)~ 

jl vanassil. 

,j = Ind. Varuna , the old Vedic god of the night-sky, who early 

became a guardian of Truth (jta), later (Epos) reduced to the part 
of the water-god 2 (possibly, owing to the popular etymology con- 
;;i necting his name with var , “ water ”). A curious coincidence may 

l; be noted: Forrer explains the variant form *arunassil by the in- 

fluence of the Hittite (Kanesian) word *arunas , “ sea, ocean.” Cf. 
if 

;5 

; called by German scholars Tokharian) ending -a4£iil (comitative). Jensen ex- 

plained it as a dual ending (SBAW, 1919, 367 sq.); Konow II, 4—5 sees in 
/ it the equivalent of Ind. dual (as did Jacobi, JRAS, 1909, p. 723). On the other 

hand Cuny (Rev. Etud. Anc. X, 1908, 280, n. 1) opposes mitragsil sg. to Nasa- 
tianna , pi. or du. Fossey (JA, 1910, I, 523) compares MitraSul of an Assy- 
I rian list of the gods (III R 69, No. 5), which he would interprete as a designa- 

tion of a Hittite deity (Sun-god). A. H. Sayce (JRAS, 1909, p. 1106—7) seems to 
mean the same inscription (W. A. I,, III, 69) when he says: “The name of Mitra 
has long been known to Assyriologists, since it is given in a list of the gods.” 

1 Uhlenbeck, p. 147, gives as the original meaning “ healer,” from Vn&s, “to 
unite, copulate,” Gr. violent, Goth, ga-nisan, “ to recover.” 

s B6hl 16, n. 5, is inclined to recognize Varuna in the Egyptian proper name 
wm of Pap. jur. Turin 4, 12 (v. Burchardt, Altkan. Fremdworte, 312). 
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about the ending - assil , the determinative (ilam — An-Mes) and the 
connexion with Mitra under that word. 

c) Geographical names. 

12. 0 Wa§&togan;nt, the capital of the IJarri and Mitanni kingdom, 
N. Mesopotamia. 

Weidner 1, obv. 1. 27 (p. 9); ib., n. 6, vv. 11.: Wasugganni , Uas- 
sukkani , UaSSukani, Assyr. (Adadnirari I) TJ§-§u-ka-ni, 

If the name is of Aryan or Indian origin, the writer would 
suggest Ind, vasuka , from ^vas, u to dwell ” + Mitanni plur. end- 
ing -m*. 

The identical word (vasuka) 1 is known, but only from the 
parallel root vas 7 u to clothe,” with the active meaning “one who 
clothes ” (= vasayitr , nom. agentis). 

d) Common nouns. 

13. maria, a warrior, nobleman, vassal. 

Weidner 1, obv. 1. 32 (p. 11): mar-ia-an-nu , obv. 1. 36 (p. 12): 
mar-i\a-a]n-ni~sti-nu , obv. 1. 42 (p. 14): mar-ia-an-ni-su] 2, obv. 
1.16 (p. 40) : mar-ia-ni-M , obv. 1.48: ma-ri-ia-an-nu ; 10, Fg. B, 
obv, 1. 34: ma-ri-z [a-an~ni ~\ . 

Mitanni letter of Dusratta (ed. Bork, p, 104, col. Ill 32): mar- 
iannarti, u the gifts of (or to?) the maria.” 2 3 * 

The word appears in Egyptian as mrjn, as Ranke has shown 
(ap. Winckler, v. infra) in the documents of the XVIIIth to XXth 
dynasties. 8 

Winckler (OLZ, 1910, coll. 289-301), assisted by F. C. An- 
dreas, identified this word with Yed. marya (maria), “ man,” esp. 

1 Cf. concerning: vasukd (occuring in the Taittirlya SaiphitS) Whitney, § 11 SO b. 

2 Bork hesitatingly translates this compound u besondere Gaben ” (special 

gifts). 

3 Six instances are adduced (Thutmoses III, Amenhotep II, Ramses III and 

Papyrus Harris). 
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“young man,” then “ lover, suitor,” even “stallion”; 1 in plural: 
u people,” used of Indra and the Maruts, “ Rudra’s people ” or u men 
of Heaven ” ( divo maryali). 

The element - anni is probably the IJarri (Mitanni) plural 
ending -ni 2 3 

Gustavs (p. 58, n. 1), however, objects to the Aryan origin of 
the word, proposing a native “ Subarean ” etymology: from mari , 
“ to possess,” marianni — “ proprietors ” (“ Besitzer ”). 

14. °PAKATiTmu (Mitanni), a part of the whip(?). 

Am. 22. I. 4 (a list of Dusratta’s presents to Amenophis III): 
pa-ra-ti-ti~na-su\ 25. III. 53 (do. to Amenophis IV): pa-rat-ti-ti- 
na-sn . 

Of. Ind. (late Vedic — Atharva V.) paritatnu* “enveloping, 
surrounding ” (from the reduplicated root tan u to stretch, spread ” 
+ pari). 

Should this identification be correct, the meaning of the word 
in question might be “a cover, case for a whip.” 

15. °&aemu (Mitanni) meaning? 

Am. 22. I. 31; II. e; III. 47; 25. I. 41—52, 54; 29, 134: §ar-vm, 

= Ind. iarman (neutr., nom. sg. mrma) ‘‘protection, shelter” 
and “ armour, coat of mail ” (Taittirlya Samhita). 

On the other hand, as the word Sarmu is mostly preceded by 
ma-ni-i-in-nu, u rosary,” it may mean u amulet.” As to the final u , 

1 The sexual meaning seems to predominate in the sg. PD compares Lat. 
mas , maritus , while Williams presumes the original meaning to have been “mortal.” 
GraBmann suggests Mmr , “ to shine ” ( marici , “ a ray of light,” Gr. fiaQ/uatyai), 

“ a young man, young hero,” but Uhlenbeck 218 compares Gr. /ustQag, “ boy ” 
or “ girl.” 

2 Parallel endings are -na, -ne, cf. Forrer 226. The very name of Mitanni 
seems to be a pi. form of Mita or Mitta, cf. Am. 75, 38 (' mAtu mi-it-ta , “ the M. 
country.” CAH III, 503 interpretes Mitanni = “ Mita’s men,” Mita being the name 
of two kings in Assyr. annals = Midas. 

3 Whitney, § 1178 c. 
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it may render an a, especially after a labial (unless it expresses 
the veiled pronunciation of d — Engl, u in u but ”). 

16. a Mitanni word? a metal part of a shield. 

Am. 22. I. 47, a leather shield with silver u-ru-uk-ma-a-a [?i] -nu ; 

22. III. 42 id. coated with silver; 22. III. 44 id. made of bronze. 

The original form of the Mitanni word may be urukma , the 
initial u being prothetic, the element - annu - a mark of pi. as in 
mariannu. 

Cf. Ved. rnkmd (m. and n.) — “a golden disc for hanging up”; 
as an adjective — “ bright, radiant,” then “ a golden ornament,” 
and later “ gold ” (and even “iron”). The Vedic meaning seems, 
if compared with those of the later literatoe and the etymology 
( Vruc , “to shine”), too specialized, the original one being, pro- 
bably, “ a shining object,” then “ disc of metal.” 

17. *wikat, a ruler, governor. 

Mitanni letter (Am. 24) III. 26 (Bork, p. 102): wiratena-an , “ to 
the rulers”; ibid. II. is. 31: wwat-ai'-ti, “gift of the rulers,” 
II. 27: “ gift to the rulers.” 

It is tempting to compare Ind. (Ved.) virat, n. sg. of viraj, 
adj. “ ruling far and wide,” subst. “ a ruler, chief, king,” later 
= k?atriya (like rajan, &c.). 

Av. has virdz , as p. n. (AiW 1454, with the same meaning as 
Ind. — “ ruling far and wide ”). 

Linguistic remarks. 

Introductory. 

A few remarks having already been made concerning the 
names contained in Chh. I and II (Kassite and Hyksos), we have 
to consider those of the two subsequent chapters, i. e. those of the 
Amarna Letters which refer to the dynasts of Palestine and Syria 
and to the Mitanni. Our data concerning the latter are to be found 



Aryan Vestiges in the Near East of the 2nd Millenary b.c. 195 

in Hittite documents too, which are about a century or so later 
than the correspondence of Amarna, and display not a few local 
peculiarities. On the other hand, the writer prefers to treat Aryan 
words and proper names found in Hittite documents separately, 
owing to the peculiarities of the Hittite script and partly to a somewhat 
different character o£ the material treated. The purpose of the 
following remarks is to abstract some characteristic features of the 
Aryan linguistic data in their cuneiform garb. The difficulty one has 
to be aware of is the absence of the line of demarcation between 
language and script: we cannot exactly tell how much is to be 
ascribed to the living tongue used by Aryan chiefs, and how much, 
again, is the fault of the defective script and, perhaps, of ignorant 
scribes; a rapid glance at the numerous vv. 11. almost of every 
name shows that the latter were quite uncertain as to the spelling. 
The writer, being quite incompetent in Assyriology, can but refer 
to works of authority, like those of Tallqvist, Bdhl, &c. 

A. Vowels. 

§ 1. Quantity. 

The script hardly distinguishes long and short vowels, 1 the 
latter generally prevailing. There are but very few instances of 
long vowels: Amaya , Artatdma , Ddsarti (of which the last two are 
Mitanni names). Other cases are very doubtful, e.g\, bi-ri-da~a§-wa, 
i-ri~ma-ia-as-§a (for *Vrddha$va , *Irimayasa ), &c. 

§ 2. Quality. 

1. a (esp. final) appears as i, so zi-it-ra-%a-ra — su~mi~ 
it-ti 3 nam-ia-wa~zi ; in some cases as um — su-ar-da-tum — ht-wa-ar-da- 
ta , Therefore names like TahmaUi or Teuivatti may be read as 

T°tta. 

2. i and e are not distinguished, 2 the same name being spelt Enda - 
ruta and Intaruda , e-tak-ka-ma and i-ta~]ca-ma (even a-ta-Jca-ma \ ). 


1 Cf. Ranke 65, n. 10. 

2 B8hl, p. 2, § 2. 
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That permits us to read t ci-id-ia = Vedya and su-mi-it-ta 

— SumedJia. 

3. u alternates with i: $u~ta-at-na = zi-ta-at~na (even za ° ); sn- 
ba-an-du — §u-ba-an-di. 

The long Babyl. it can, according to Bold (25, § 13 d), represent 
a long d, so en-dar-u-ta possibly = Ind{ a) rdta. 

4. The vocalic r (r) seems to be differently treated when initial 

and when medial: ar in Artamanya } ar-ta-ta-a-ma } ar-ta-a$-§u-ma-ra 7 
and bi-ri-da-a§-wa } bi-ri-di-ia } zi-ir-dam-ia-aS-da, 

(Still ; we cannot be quite certain as to the first group: the 
words in question may have been compounds with arta , not fta.) 

§ 3. Addition and loss of vowels. 

1. Insertion of vowels. 

A few instances show the phenomenon of insertion of a vowel, 
possibly a device to facilitate the pronunciation of a group of con- 
sonants: 1 en-dar-ti-ta (in-tar-ti-da) = Indrota , ar-tci-Su-ma-ra = rta - 
smara (possibly, also pa-ra-ti-ti-nu = paritatnu). 

Sometimes, if the penultima is liable to the insertion, the 
final a is dropped, as if a metathesis took place (cf. the similar 
process in modern Indian languages): In-dar = Indra, SauSSatar 

— sauksatra , zu-ra-§ar — surastra. 

In Mitanni we find a prothetic vowel: u-ru-uk-ma-a~a(ii)-nu 

— rukma . 2 

2. Syncope. 

Mostly the vowel a is dropped, so m-ta-at-na = *sutatana(?) f 
yaSdata Q ia-a§-da~ta) — yajadata (unless yazatadfita ?), possibly, also 
turbazu = turabazu. 

i: ru-u§-ma-an-ia <( rucimanya. 


1 Tq., p. XXUI (Babyl.) -$atar =• OP. y$a))ra. 

* lb. Ak$iiar$u = yjayarsa. 
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§ 4. Haplology. 

Sometimes a whole syllable (cons, and vow.) especially if identical 
with or similar to the next, is dropped: nam-ia-za = nam-ia-ioa-za, 
and even bi-ri-ia-ma~za — bi-ru-a-za. 

B. Consonants. 

§ 5. Sonants and surds. 

The Babylonian script seems liable to confound these two fun- 
damental groups; so we find the same word Ind[a)rota written en- 
dar-u-ta and in-tar-u-da. 

1. Aryan sonants — Babyl, surds, te-ti-ica-at-ti = Ind. *dya~ 
vatta (?), Pirizzi = Iran. *b}'zi (Av. bdrdzi ), i-ta-ka-ma, &c. vv. 11. ad 
e-ta-ga-ma = Ind. etagama\ then ar~ta-ta-a-ma = Artadhama (or Eta °), 
tn-us-rat-ta. The two last names are Mitannian, i.e. belong to a 
language that had no sonants; that seems to corroborate the opinion 
of Bbhl/ who explains the process in Babylonian by the influence 
of Mitanni. 

2. Aryan surds = Babyl. sonants. The inverse process is also 
met with, but it may, after all, have been purely graphic. In addition to 
the doubtful instance of Bisitanu = PeSotanu, the said process is 
displayed in the rather numerous instances of Ar. su — Bab. zu , like 
zu-ra-ta , zu-ra-§ar : za-ta-at-na — w. 11. §u-ta-at-na, tu-ur-ba-zu — 
Turvasu (?). 

Bohl (p. 22, § 10 b) explains such cases by the simple con- 
fusion of the two similar cuneiform signs. 

§ 0. Sibilants and affricates. 

1. The only surd sibilant in the cuneiform, used to trans- 
literate different Aryan sibilants (£, s, § or 5 ), is $. 2 

2. Affricates, c (= Engl, cli) is rendered by $ : ru-u$-ma-an-ia 
= rucimanya , and by z\ zi-it~ra-ia~ra = * ctyrayara (v. supra about 
s and z). 

1 Pp. 16, § 7 and 17, § 8 a. 

* The only instance of s in SauHatar = sauJc§atra is found in a Hittite 
document. 
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The sonant affricate j and the sibilant z fall together in Bab. z 
(which makes in many instances the discrimination between Iranian 
and Indian forms impossible): 

j — Arzawiya } Biriamaza y Namyawaza, Mattiuaza ; 

£ in Mayarzana , and (the single instance) 

§ — yaldata ( ia-a§-da-ta ), § can render even an Iran, z: zi-ir- 

da-m-ia-as-da = °myazda, 

§ 7. Semivowels. 

v is regularly rendered by w : wi-id-ia = 'Hedy a, ar-za-wi-ia, 
nam-ia-wa-za , su-wa-ctr-da-ta , wirat ° . 

Sometimes v (near to Engl, w) is written w: mat-ti-u-a-za, su~ 
ar-da-tum'j also u-rn-wan-na = Varuna. 

It is exceptionally confounded with m : 1 bi-ri-fa-ma-za (v. 1. hi - 
ru-a-za) and y : mada-ar-za-na. 

In some instances v seems to be rendered by 6, so Biriamaza 7 
Biridahva and possibly Turbazu = Turvasu . 

§ 8. Aspirates, &c. 

1. Aryan aspirates are rendered partly by corresponding simple 
and partly by double consonants. 

1) Simple consonants: bi-ri-da-a§-wa = *Vrddha6va } §u-ba- 
an-du — Subandhu } zu-ra~ta = *Suratha, ar-ta-ta-a-ma = *Rta - 
dhamti. 

2) Double consonants are, possibly, slightly more common : du- 
us-rat-ta = *Du§£ratha 1 mat-ti-u~a-za = *Mathivojaj su-mi-it-ta = 
*Sumedha, M-ut-tar-na = *Sudharna (the last name recurs, though, 
as #w-tfar-«a). 2 

2. Spirants. Iranian spirants are rare; so Iran. % appears as 
h in Tah-ma~a§~§i = Taymasfya, but p ( th ) in *Ciprayava is 
written t : zi-it-ra-ia-ra . 


1 Cf. Tq. XXIII. 

* Cf. the double consonant in AbirattaS = Abhiratka (Kassite). 
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§ 9, Consonant ic groups. 

Such groups are usually preserved: Biridaswa, Subandu ; &c., 
but there are a few instances of assimilation or simplification of 
the group as in later Babylonian (cf. Tq. XXI— XXII). 

ks is reduced to ss : Saussatar = Sauksatra. 

st^> 8: zurasar = surastra , 

The cases of insertion of a vowel between consonants of a 
group have already been mentioned (v. s., § 3. 1). 

C. Morphology. 

§ 10 . 

The Amarna documents give but detached proper or common 
names lost in a Babylonian or Mitanni context. The morphological 
data are for us non-existent; we are in the dark even as to the 
endings of those names which seem to be used — as one should 
expect — in nom. sg. 

So the name Artatdma = *rtadhama, i. e. nom. sg. of ptadhaman ; 
is the only instance of n-stems. The vocalic stems (in -a 3 4 } - u ) 
appear without any ending. Have we to suppose that a name, like 
Artamanya ended in a or in a slight aspirate, like Indian visarga (h) ? 1 


Linguistic position of the Amarna and Mitanni names. 

A. Historical. 

F. Hommel (Heth.-Sk. and Grundrifi, 1898 and 1904 re- 
spectively) was the first to recognize in the names of the Mitanni 
kings and of other chiefs mentioned in the Amarna Letters Indo- 
European elements, which he believed to be Iranian. 

The next was I. Seheftelowitz who devoted the second half 
of his paper on the language of the Kassites to the names of Amarna. 

1 The vocalic stems did not form their nom. sg. with the ending s, which 
must have been that of the “ Aryan ” (i. e. common Indo-Iran.), as well as of 
Kassite ( $uria$ , &c.), where it seems to belong to the tongue of the non-Aryan 
bulk of the people. 
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Bloomfield, in his review of this paper, 1 suggested that “the 
Mitanni and other W. Asiatic Iranoid proper names came from a 
dialect closely allied to Iranian ” (a view based on the presence of 
the s that does not change to 7*, as in Iranian). This view of the 
late American scholar may be said to have remained dominant up 
to the present. 

The interest in the question was greatly stimulated by the 
discovery of the names of 4 (or 5) Aryan gods in the Hittite-Mitan- 
nian treaty, at Boghazkeui in 1907 ; this list of gods became the 
chief matter of discussion. 

Ed. Meyer declared it at first (KZ, SB A 1908) to go back 
to the “ Aryan” language of the undivided people of the ancestors 
of Indians and Iranians; later (SBA 1925) he altered his opinion, 
the names being not “ Aryan” (in the above sense), but Indian, 
and a few Iranian. 

The discovery of Winckler and the papers of Ed. Meyer pro- 
voked a lively controversy, the names of the gods of the Boghazkeui 
list being treated separately from those of the Mitanni kings and of 
the Amarna Letters in general. 

The list seemed to shed light upon the chronology of the 
Veda, and was, therefore, treated chiefly by Indianists. 

Jacobi declared the gods to be Vedic, while the Mitanni names 
appeared to him as Iranian: an Iranian tribe must have been under 
Indian influence. 

Oldenberg considered the gods as the common property both 
of pre-Avestan Iran and of Vedic India, the Boghazkeui document 
preceding the Iranian change of Ar. s to h. As to the Amarna 
names, Oldenberg shared the view of Bloomfield on the Iranoid 
dialect they are to be traced to. 

Ivonow devoted his first paper (1911) to the demonstration 
of Bloomfield’s thesis: the language of the Amarna names was an 
Iranian dialect preserving the Aryan s, like the Bashgall, a language 


1 Amer. Journ. of Philology, XXVI, 1904, pp. 1 sqq. 
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of Northern Kafiristan. His second paper (1921) proves the Indian 
character of the gods of Mitanni, but the Amarna names cannot he 
with confidence classed as Indian or as belonging to an Iranoid dialect. 

Lastly L. de La Vallee Poussin 1 suggested that the king of 
Mitanni spoke not Iranian, but Aryan (Ar. s instead of Iran, h , — 
the view of E. Meyer in 1908), though some names (like Artamanya) 
have an Iranian aspect, and an Iranian dialect could have preserved 
the 5 . The problem concerning the language of the Boghazkeui 
list — whether it was Iranian or Proto-Iranian — is insoluble. 

The present writer is going, in the following paragraph, to 
try to weigh the possibilities of solving the problem, using the fore- 
going linguistic (chiefly phonetical) data. 

B. Aryan, Proto-Iranian, Indian? 

1) Ar. (and Ind.) s > Iran. h. 

The classified list of names shows 12 (or 14) Amarna and 
Mitanni names containing s in an open position, initial before a 
vowel, like subandu , or intervocalic, like dasartz or nasatya . Such 
an s, preserved in Indian (Vedic and Skt.), becomes h in all Iranian 
languages and dialects. This alternation has always been considered 
as the most certain characteristic of Iranian; the fact is so well 
known that it would be idle to quote authorities. 

Bloomfield’s remark as to the 5 being preserved in Median 
seems to be founded on the doubtful reading Sutirna in Sargon’s 
list of Median chiefs 2 (713 b.c.). This language, so far as we can 
judge by Old-Persian and Greek documents, shared the general 
Iranian law: so the name of the Median king OP. Uvayfiatara (i,e. 
ll uva°) = Gr. Kva^dgvjg. 

Prof. Ivonow’s arguments concerning the character of the Bashgall 
would prove more, if the Iranian and Indian dialects of this frontier 
area did not often interact one upon the other: the s in the Bashgall may 

1 Indo-Iraniens, &c., pp. 79 sqq. (Iiistoire du Monde, red. Cavaign&c, t. Ill, 
Paris 1924). 

2 Of. Meyer, KZ, v. 42, pp. 1-27; Delitzsch, p. 48. 
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have originated under Indian influence, like the cerebrals (t, d , &c.) 
in the Iranian Afghan (Pushtu). — One should wait for other facts 
that might 1 vitiate the generally admitted idea of the change — 
s > h in Iranian. But, on the other hand, the language the names 
in question go back to, is said to have been not Iranian, but Iranoid, 
i.e. at a stage of transition between Aryan and Iranian (a form of 
speech, however, very near to old Indian and, in all probability, 
well intelligible to Yedic Indians). Whatever the writer’s personal 
opinion may be, let us drop this argument ( s > Ji) altogether. 

2) Iranian forms. 

Our list shows at least 5 certain and 3 more or less questionable 
Iranian forms. Names like Biridiya , Mayarzanci , ZirdamyaMa , Zitra- 
yara can be nothing else than Iranian. The most important fact is 
the differentiation of the two groups of dialects — the “ Persian ” (or 
Western) and the “non-Persian ” (or Eastern); the Aryan *gh (Ind. h) 
being rendered in the first by d (Biridiya) and by z (. Zirdamyasda ) 
in the latter. 2 

This differentiation seems to dispose of the Aryan hypothesis 
(proposed by E. Meyer in 1908 and partly shared by La Vall6e 
Poussin): the splitting of Iranian forms of speech into two groups 
must have been later than the epoch of the Proto-Iranian, and still 
more of the Aryan unity. 

3) “Aryan ” forms. 

Eight names (. Artamanya , Arzavya, RuSmanya , Turbazu , Yaldata 
for Palestine and Syria, ArtaSumara , Artatdma and Mitra for Mitanni) 
are grouped by the writer as “Aryan,” i.e. Indo-Iranian; they do 

1 Still, in order to be fair, wo must mention the notice of Stepbanus By- 

zantinus (Ethnica, ed. Meinecke, p. 216): zf&cu 7 £xvi Hxbv 'i&vog ... Xiyovxao xal 
d&acu rov a. (Prof. V. Minorsky was kind enough to draw the writer’s 

attention to this passage.) 

2 If the writer’s interpretation of Tal$ma$H and IHmayaUi is correct, the 
“ Persian” peculiarity s(s)<sp should he added. — Prof. La Valine Poussin men- 
tions the W.-Iran. character of the names in arta ( Artamanya ) as opposed to 
Av. a§a. One should bear in mind that this alternation has no constancy in the 
Avesta, drHa (i ,e. o rta) being also met with. 
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not display any specific character that might compel us to classify 
them either as Iranian or Indian. 

4) Indian, 

The change s > h being eliminated, there remain a few doubtful 
(chiefly owing to the imperfect cuneiform transliteration) points of 
distinction between Indian and Iranian. 

a) Ind. monophthongs e, o = Ar. and Ir. diphthongs ai, 
au (Av. aBj ad), e.g. ividya = Ind. Vedya , sumitta = Ind. Sumedha , 
though the script does not distinguish them (v, supra). Besides, 
there are names, where the diphthong alternates with the monophthong: 
aitugama = etagama. It is likely that the process of monophthongization 
was not yet completed, as it was the case in the Vedic language. 1 

b) Ind. palatals = Iran, sibilants. 

The script, which does not differentiate them, gives us no means 
of judging whether we have before us *arjavia or arzawya , &c. 
(For the same reason we cannot distinguish between Ind. § (g) and 
s (Ind. and Ir.), e.g. DdSarti may be JDakt 0 and Dasa °.) 

c) Ind. aspirates = Iran. spirants. 

The same remark holds true. The double consonants may (as 
we have seen) represent aspirates (Bumitta, DuWatta , &c.); on the 
other hand, Iranian spirants are rendered by simple consonants 
(Zitrayara = cipraP ). 

d) Certain groups of consonants, such as ha — Ind. = Iran, sp, s 
(e.g. in j BiridaSwa), may go back to Indian, as well as to Aryan 
forms. — Still, §uwar (or Mar ) in Suwardata looks decidedly more 
Indian than Aryan, the group sv being reflected by hv in Avesta, 
and by / in Old-Persian. 

e) Certain Indian features. 

These are necessarily very limited in number: the archaic 
Indian features being more or less identical with Aryan, the con- 
clusive argument would be constituted by Indian innovations. Such 
innovations, in the writers opinion, may be the following: 


1 Cf. infra, p. 207, aika = eka, 
Acta orientalia. XI. 
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a) Ind. e <C Ar., Ir. az : Bumitta = Szimedha , where Ind. medha(s) 
corresponds to Iran, mazda ; 

ft) cerebrals: the only instance, known up to the present is 
Mitan. loirat = Ind. wirdt (n. sg . of the stem 'm’raj). 

The writer is perfectly aware that both instances are based on 
hypothetical interpretations made by him, which may not meet general 
assent. 

Lexicological arguments. 

a) Several names ( Indaruta = Ind{a)rota y Subandhu , Satya , 

Sumedha = Sumitta , = Zurasar , Suratha = Zurata) actually 

occur in India as proper names (as well as the word marya). 

b) Many other names can be most easily explained as Indian 
words; thus the names ending in -vaja(-ioaza), Dd§arti ? Dusratta , 
Etagama , Widya = Vedya , &c. 

c) Analogy with the Hittite documents. 

The well-known treatise on horse training written in Hittite 
(Kanesian), but originating from the Mitanni country, contains 
distinctly Indian numerals and technical terms, — a fact that points 
to the existence of an Indian element in that land. This circum- 
stance permits us to presume a similar state of things in Palestine 
and Syria and to interprete some Mitanni and Syrian names as Indian. 1 

Conclusions. 

The above data justify, in the writer’s opinion, the assumption 
— as a matter of great probability— of the presence in Palestine, 
Syria and still farther, up to the Euphrates, between 1400-1200 b.o., 
of a rather strong Indian element in the ruling class, which furnished 
a dynasty to the IJarri and Mitanni kingdoms, as well as a considerable 
number of petty chiefs. 

Side by side with the Indian, there was a less numerous Iranian 
element, split, at least, into two tribes (“Western” and “Eastern”). 

1 Another argument is tlie older occurrence (among the Kassites ?) of the 
Indian word Hhi as designating the horse. 
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The state of things the writer arrives at, from purely linguistic pre- 
mises, is the same as assumed by Ed. Meyer. 

It is very likely that the ethnical relations within the hordes 
of invaders were similar to those we meet with in the great movement 
of Teutonic nations in the Roman empire in the IVth and Vth centt. 
and during the Crusades in the Near East. 

V, The Hittites. 

(1400-1200 b.o.) 1 

Preliminary note. 

The remarks of this chapter concern some proper names and 
common nouns found in the Hittite documents, hut one should hear 
in mind that not a few of them do not belong to the Hittite language, 
the forms in question being loan-words, chiefly from Mitanni. 

Though the proper names are not so numerous and more 
doubtful than those of the preceding chapters, the writer thought it 
advisable to stick to the same arrangement of the material. 

a) Proper names. 

1. Endaeva, a court-dignitary of king Hattusil. 

Forrer 251: Bo. 2048, rev. 32: en-tar-va ; U. 50, 5: en-da-ar-va. 
According to Forrer’s explanation, =Endar (i.e. the god Indar = 
Indra ) + the Harri genitive ending - wa meaning “ Endar’s man” 2 
(cf. Nabarva, a god, &c.). Thus this name is a hybrid formation like 
*Mitrasemi ( mtr-§m , v. p. 190, n. 1). 

2. °Ltjj?aka, a Hittite general. 

Am. 170, is: lu-pa-ak-ku ; probably the same name ap. Weidner, 
BSt. 8, p. 88/9 (the treaty between Mursili II or Muwatalli and 
RimiSarma, rev. 21) LupaJcki (lu-pct-ak-ki), a court-dignitary. 

1 The epoch of the New ^atti Kingdom, which the most Hittite documents 
belong to. 

2 The Indian equivalent would be Indradasa . 
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If the name be Aryan, it might be compared with Ind. lopaka , 
u a kind of jackal ” and lopaGa, 1 “ a jackal, fox ” (cf. Qr. dXdmrfe), 
the latter word occurring in RV. 

In Iranian it is found (with a prothetie u) as urupi , 11 an animal 
of the canine class,” also a p. n. of a mythical king ( Taymo Ur\ipi ) 
Phlv. Taymuraf } °muras ). 

On the other hand, the name Lupaka may be Asianic; cf. 
* luba , luh(a)-ija, Carian loftiog (Sundwall 136). 

3. SummittaraS, king of Kargamish. 

Hrozny, BSt, 3, 130 and n. 2. (This scholar gives this name 
with a query, asking whether it may be identified with Sumitta 
(°tti) of Am. 57, is, q.v.) 

= Ind. su-mitrd , “a good friend,” p. n. Vedic 2 and postvedic. 

The second part of the compound ( mitra ) appears with an 
inserted vowel (svarabhakti), 3 like Indar = Ind(a)ra, while the name 
of the god in the Boghazkeui list has the form without it ( 

This Aryan (unless Indian) name of a Hittite prince (probably 
a member of a collateral line of the IJatti royal house) deserves 
notice, as no similar instances have been known up to the present, the 
names being usually native, i.e. neither Aryan, nor Indo-European. 
The nearest relatives of SummitaraS bear purely Hittite names such 
as Huyas and Dudhaliyas . 

4. °Suwara, a mountain. 

Hrozn^, BSt. 3, No. 1 (a description of the temple of Tesup): 5 
p. 8 (obv. I, 32), p. 20 (rev. Ill, 34), p. 24 (rev. IV, 17) ? ar ' sas Su- 
wa-ra, i.e. “ Suwara 6 mountain.” 

May we compare Indian svar (Ved. sudr } suvar , v. s., s, v. Suivar- 
data ) ? 

1 LopaJaka, a p. n. in later (Buddhist) literature. 

2 E.g., a RV X, 69, 3. 5. 3 Wackernagel I, § 49. 

4 Still the Hamadan inscr. of Artaxerxes II twice reads m'tara (cf. supra 
p. 190,11.2). 

Mitanni, the native name of the Hittite god being unknown (Sommer- 
Ehelolf, BSt. 10, pp. 48-49). 

6 $ in Hittite, which has no ^*sound, — cf. Forrer 204. 
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The postvedic literature (Epos— Ramayana, Harivaipsa) men- 
tions a mountain asta , i.e. “home,” behind which Sun (and Moon) 
set ( astam gam), 

\ We are unfortunately in the dark as to the Hittite names of 

“ sun ” (as well as of “ god,” “ father,” &c.) which are written only 
ideographically. 

Supplement. 

5. °Abimarda§, king of Amurru. 

Hrozrnf, BSt. 3, p. 130: Abunard/ta § , son of Azira§ (== Azira, so 

j often mentioned in the Amarna Letters). 1 

| This scholar reads the name as Abimartu , without explanation. 

j Can it be identified with Ind. (epic) abliimarda , “ oppression, deva- 

station,” also “ battle ” (cf. abhimardana , adj. 1 1 oppressing,” suhst. 

I “oppression”)? 2 3 

! On the other hand, a Semitic etymology seems possible: abi } 

$ 

\ “ father ” + martu, “ daughter.” The' names of the Amurru kings 

i 

are partly Semitic ( AbdaSirta — AbdaSrat , AziraS = Aziru ), partly 

| Mitannian (Ir-Tesup, Abbi-Tehip), 

} 

l b) Common nouns. 

1 a) Numerals. 

; 6. Five Indian numerals were recognized in the Boghazkeui treatise 

: on horse training (partly published by Forrer) by Jensen (SBA 

1919, pp. 367 sqq.) and independently by Hrozn^. These are the 
numbers 1, 3, 5, 7 and 9, usually in composition with the word 
vartanna (a “round”), i.e. mostly as pure stems. 

1 : aik a. Forrer 260, KBO III, 5, vs. 17 = Ind. eka . 

Jensen (p. 371) remarks that the Hittite (or Mitanni) form 
points to the diphthongal pronunciation of e which was possible in 
the Vedic period, e being considered by native grammarians as a 
diphthong (ai), though it had become a monophthong already at the 

1 Not named in Winckler’s list (Vorderasien im 2. Jahrtausend etc , MVAG-,, 

1913, 4, pp. 99—100). 

3 From Mmrd -f- abhi , “ to oppress, devastate, destroy.” 
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time of Pacini (5th cent, jb.c.) and earlier, for the authors of the 
treatises on Vedic phonology (Prati&akhyas). Still the euphonic 
treatment of e (and of o) shows that there was a time when e was 
a real diphthong. 1 While other numerals are almost identical in 
Indian and Iranian, the word for “ 1 ” eka (aika) is specifically 
Indian, the Iranian forms being aiva (OP.) and aeva (Av.). 

3: tera in teravartanna or terortan(no) (ti-e-ra-u-ur-ta-an-na, 
Forrer 256, KBo III, 5, III, 17). 

= Ind. tri and tr (in trta, “ third,” as a p. n. in AV., for 
the common trtlya). 

The present writer is inclined to explain the above forms by 
Ind. *trvartana , the vowel e (e) of the first syllable being easier to 
explain as a vocalic r (f or f) than as a corruption of tri . 2 

5: panza 0 (i.e. pantsa ) in panzavartanna (Forrer 254, VAT 6693). 

= Ind. (and Ir.) pafica . 

7 : satta, in sattavartanna ( sa-ad-ta, Forrer 259, KBo III, 2, obv. 

61-62). 

= Ind. sapta (Av. hafta). 

Jensen (1. c.) rightly remarks that the above form is nearer to 
Pali and Prakrit satta than to Skt. sapta. This Middle Indian con- 
sonantism, compared to the archaic vocalism of aika , is curious. 

9 : *:nava in navartanni (haplology for navavar 0 , unless a clerical 

error, Forrer 262, KBo III, 2, obv. 24-27). 

= Ind. and Iran, nava . 

2 : This numeral must be concealed in the queer forms sinisell 
(auzamewa, Forrer 257, KBo III, I 46) and ( auzamesa ) siyesa (Forrer 
267, KBo III, 2) “ to' drive twice.” The writer believes that auzamesa 
is but a clerical error for auzamewa (v. infra), i.e. that the scribe 
has confounded w and §. Then one might read for sinisell (a) 
(H-i-ni-$i- el-la) — *wmisell(a) and for siyesa (H-i-e-sa) — *iciyes(a). 

1 So *na,gare iha becomes nagara iha (through *nagaray iha), cf. Whitney, 
§§ 28, 133; Wackeruagel I, p. 39, 

a The Hittite word for “ 3 ” was tan, as shown by Ehelolf, OLZ, 1929, 
col. 323 (quoted RB, 1930, p. 144). 


Aryan Vestiges in the Near East of the 2nd Millenary b.c. 209 


, The first word might consist of *wVfd } — cf. Pkt. fenm, binni ,* 

j “ 2,” going hack to *dvini , from Skt. dm ( dva ) “ 2 ” with the neutral 

plural ending ni and the Mitanni dual ending -sel, - sil 2 that is met 
! with in u-ru-wan-na-as-si-el , mi-it-ra-as~si-il. 

| *wiyesa is possibly to read *wiye$ , the final a being sometimes 

silent in Hittite ; 3 this form might be related to Ind. dvis (Ay. bis , 
Latin bis , Gr. d/g) “ twice.” 

/?) Other nouns. 

7. auzamewa (°me$a), “ to drive ” (“ jagen ”). 

auzameioa ( a-a-u-za-mi-e-wa , Forrer 258, KBo III, 2), auzumewa 
| (or avza°, -a-u-zu-mi-e-iva, Forrer 258/9) but auzamesa (a-it-za-mi-e-sa, 

| id. 267, KBo III, 2) (about this alternation of tea and sa v. s., s. v. 

j slnisella). 

' = Ind. (Vedic) dvajam eva , i.e. the root infinitive 4 (accusative) 

f 

| of Ya;, “ to drive ” + the prefix ava, “ down ” 5 + the expletive eva: 

| 44 to drive down indeed.” 

| Here we meet with an instance of the contraction ( ava > an) 

in *aujam eva , called by Indian grammarians sarriprasarana (v. infra, 
s. v. vartanna ), possibly under the influence of the accent on the 
t prefix, though one should have expected to see the root stressed. 0 

The root gerund in -aw 7 seems to the writer less likely. 

I 8. *oanza, some horse fodder. 

Forrer 253 and 255, VAT 6693, rev. 57-66: “ 3 handfuls of gan-za 

Forrer questioningly suggests: “ ganza — wheat.” 

The writer is inclined, should the word be an Indian loan- 
word, to identify it with Ind. gafija ( gufija ), Abrus precatorius, a 
leguminous plant with small, hard, round grains or berries used for 

1 Pischel, Prakrit-Grammatik, §§ 436— T. 

2 This explanation of sil has been proposed by Jensen (op, cit.). — Forrer 252 
declares not to venture any explanation. 

5 Cf. Delaporte, § 23 ( ete-za to read etes). 

4 Concerning’ this infinitive formed chiefly from consonantic roots, cf. Whitney, 
§ 971 ; Macdonell, § 586 a. 

6 avajati RV I, 161, 10. 


« Whitney, § 1085. 


7 lb., § 995. 



210 


N. D. Mironov. 


making rosaries. These berries are bitter, which renders the proposed 
identification questionable. 1 

9. *mSUWANNI . . . ? 

Forrer 261, KBo III, 2 == VAT 6693, obv. 45: ni4u-va-(a) n-ni-wa-* 
ti-du-u (b.) — a word, or group of words, of unknown meaning in 
a sentence translated by Forrer: “ they take nisuwanni . . . They 
put (i.e. the horses) to. Then he drives . . 

The writer is inclined to consider nisuwanni as = Ind, *nisuvana, 
vbl. noun from Msu, “ to urge, impel ” + pref. ni (the root with this 
prefix is not met with in Ind., except in p. p. p. nisuta ). The parallel 
root su , “to bear, procreate ” forms the verbal noun from the weak 
stem (suvana, 2 in compounds like puipsuvana). 

10. *sitanna, “ to drive.” 

Forrer 260, VAT 13059, II, 43: sattavartanna H-id-ta-an-nci , “ to 
drive 7 times,” cf. Ind. Msidh (2), pres, sedhati , “ to drive off, 
scare away, repel.” The form sittanna may go back to *sidhana , 3 
or rather sedhanaf vbl. noun from the above root; there is such 
a noun from Msidh , “ to succeed.” 

11. tapa§i§a§ (to read tapassas), “ plague, fever(?).” 

Hrozn^, BSt. 3, p. 30, KBo II 2, II 18; according to Sommer 
and Ehelolf, BSt. 10, p. 13, an Indian loan-word. The Indian 
original must have been tapas 5 (n.), “heat, pain, suffering ” (as 
well as “penance, religious austerity”) with the Hittite nominative 
ending -as (~a§). 

1 The word memal, meaning, according to Forrer 253, “ millet, 1 ’ has no 
parallel in Indian; it might be a Hittite (Kane&ian) word of Indo-Eur. origin: 
V*m(v)oJ, “ to grind,” cf. Gr. jutiX-g, Lat. mola , motile , Goth, malan , &c. The re- 
duplication points to a perfective formation. The meaning might be “ flour.” 

2 Whitney, § 1150 c; Macdonell, § 120, 4. 

* The double consonant (tt) in the cuneiform may render an Indian as- 
pirate ( dh ). 

* The verbal nouns in - ana mostly have the middle {gui^a) form of the root 
(cf. Whitney, § 1150). 

B Indian derivatives tapaaa , “ sun ” or “ moon,” and tapasa , u ascetic ” are 
late and cannot be taken into consideration owing to the semaaiological difficulties. 
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12. vabtanna, (according to Forrer) “ a round.” 

= Ind. vartana , vbl. noun from the root vrt (vart) i 11 to roll, &c.” 
Forrer, pointing to this etymology, translates the word, in 

consideration of the corresponding Hittite term — “ a round, made 
by the horse on the track” (“ stadion,” hippodrome). Though the 
word variant 1 has this meaning in the Veda, the lexicographers 
e:i ve a similar sense to the word vartana, at least at the end of a 
compound, — a place where a horse rolls.” 

The Hittite word in question appears almost exclusively in 
compounds with a numeral as the first member ( aikavart °, terav ° , &c.); 
such compounds (called dvigu in Skt.) are common in all periods of 
the Indian language with the meaning of an aggregate of so many 
things ( triyojana , pancayojana , “ space of 3,5 yojanas or leagues ”), &c. 
The forms terortanna , teraortan deserve special notice: 

I 1) They seem to point to a diphthongal pronunciation of o as 

1 cm, analogous to that of (Ind.) e as di (v. s.) ; unless the spelling be 

due to the peculiarities of Hittite phonology. 2 
| 2) The obvious etymology teravartanna indicates the process 

I of contraction of ava to o ( an ), analogous to that called in Indian 

I grammars samprasarana. Instances of this kind of contraction are 

rare in Skt. (especially in the Veda), 3 but very frequent in Mind. 
(Pali, Prakrit) like olokana = avalokana, &c. 

13. vasanna, a track, hippodrome, stadion. 

Forrer 262, KBo III, 2, v.26: va-$a-an-na] ib. VAT 13059, IV, 22: 
va-§a-an-ni-ma . Of special interest is the genitive form ( navar - 
tanni) va-san-na-sa-ya F. 262. VAT 6693, v. s.). 4 Forrer identifies 

1 Noted by E. Meyer, SBA 1925, p. 252, n. 4.— Does namrtanni (v.s., s. v. 
nava ) represent this word? Forrer 263 assumes it to represent Ind. loc. sg. 
(= mrtane). 

2 Delaporte, §§ 1, 2, admits only u, but no o in Hittite. 

3 E.g., h'o%i& = fodvaria, “lame,” Wackernagel I, 161, 10. 

4 Forrer considers this form to be the older form of Ind. gen. sg. of a-stems; 
in the writer’s opinion, it can be explained as * vasanasya with a merely graphic 
vocalization of $a for s (v. s., s. v. tiyesa). There is no evidence for the form sug- 
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this word with Ind. vasana , of the same meaning, without naming 
his authority. The present writer has not been able to find this word 
with the said meaning in Indian: vasana, a verbal noun from 
different roots vas, can mean either “ dress ” or “ dwelling.’’ 

Still PD mentions 1 /vas 7 (med. vaste ), “ to rush, run towards”; 
a regular formation vasana may have a meaning approaching that 
of the Hittite word. 

14. *(u) zuhri (and the derivate ( u)zuhriti ), some horse-fodder. 
Forrer 253, VAT 6693, rev. 57-66: u-zu-uh-ri-in . 

It is given germinated (d-Du-A) by handfuls, which makes 
Forrer assume it to have been some grain, but not a herb. According 
to this scholar, u may be a determinative of herbs (though rather 
rare in these texts); then the form would be zuhri (i .s.Hsuri), 

The writer would identify this zuhri with Ind. *cukri = cukrd 
(fern.). Oxalis pusilla, a sour kerb. 1 

On the other hand, cukrah (m.) means “ sorrel,” the neuter 
cukram , “ a sour rice-gruel.” 

If (u) zuhri goes back to cukra, it must mean some sour 
ingredient of horse fodder. 


Linguistic remarks. 

Let us sum up the principal linguistic data furnished by 
the above very limited material. The Indian character of the 
numerals is obvious; the writer believes that it will not be denied 
to the terms identified by Dr. Forrer, as well as to those he has 
added to the list. Moreover, it seems possible to assign those forms 
to a certain stage of development of the Indian language. The 
chronology of the Hittite documents being known with a fair pre- 
cision — not later than 1200 b.c,, the date of the fall of the IJatti 

gested by Forrer: Ind. - a*ya , Gr. -old are generally supposed to reflect Indo- 
Eur. *o*jo (cf. Hirt, Griech. Laut- und Formenlehre, Heidelberg, 1902, p. 241, 
§ 311. 2). 

1 A variety of Oxalis, Ox, sensitiva, is said to be considered as a medicine 
in India (Bonnier, Dictionnaire de Botanique, II, 482). 
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kingdom — we have before us the oldest dated specimens of Indian 
speech. The importance of such material is obvious: the principal 
difficulty of the study of the history of Indian civilization being the 
lack of firm chronological points for its older period, the chronology 
is — more or less arbitrarily— calculated starting from the dates of 
king Asoka (3rd cent, b.c.) and Buddha’s Nirvana (ab. 483 b.c.). 


1. Phonology. 

a) e (and, possibly, o ) have partly preserved the value of a 
diphthong (ai, resp. au). 

It is not easy to assign this feature to a definite epoch; as 
stated above, it must go back to a period before Panini (5th cent, b.c.) 
and even before the Pratisakhyas (7th cent.?); 

b) tr for the usual tri 1 archaic, — say, of the late Yedic period (AV); 

c) contraction ( sarYiprasarana ), rare in the Veda, common in 


Mind. ; 

d) assimilation of combined consonants of different classes, 
internal ( satta<sapta ) and initial (?) ( *vini < *dvlni , v. infra as to the 
morphological character), — is a decidedly late feature, characteristic 
of Mind. 

2. Morphology. 

The Hittite documents display a very important peculiarity in 
giving a few hints at the morphology. The state of things appears 
to the writer rather different from that assumed by Dr. Forrer: 
the writer cannot find neither the “very archaic” genitive in - asaya , 
nor the ancient (RV) infinitive in - ase (which Forrer saw in auza- 
mesa — auzamlwd ), nor the loc. sg. ( vartane ). — More or less certain 
forms are the following: 

a) Acc. sg. of consonantic stems in -am (before a vowel) in 
avdjam eva (auzamewa). Neutra in - a appear in nom. acc. sg. without 
any ending, thus sattavartanna , sitanna . We may assume that they 
ended in a nasalized vowel a^i 5 1 

b) Gen. sg. of a-stems in -asya ( *vasanasya , written va~san - 
na-sa-ya ) ; 


1 Cf. Whitney, § 71 on the antisvara. 



214 


N. D. Mironov. 


c) Nom.-acc. pi. n. *wlni < *dvmi , a striking analogy formation 
(instead of the regular dve ) of Mind, type (cf. supra as to the phono- 
logy), pointing to the substitution of the dual by the plural, — as 
usual in Mind. ; 

d) infinitive in - am (^avajam), i.e. the acc. of a root noun, 
used infinitively, — common to the older stage of the language (Yeda 
and Brahmana). 

3. Lexicology. 

a) Svmitra — Yedic and Postvedic; 

b) tftd — Vedic (AV); 

c) avdj (RV) and 

d) variant (?) (RY). 

Conclusions. 

The above linguistic materials are, of course, too scanty to 
permit any definite conclusions* still, it is possible to express — with 
all reserve— some impressions these data rouse in one familiar with 
the history of Indian language. 

These forms are, no doubt, old and may be assigned to the 
language of the Veda, but they do not seem to be archaic, i.e. to 
belong to the oldest strata of the Vedic language. On the other 
hand, the MIndian (or Prakrit) element appears unexpectedly far- 
reaching: two of the six numerals ( satta , *wlni-sell) display far- 
going phonetical modifications. 

Though the Veda is not exempt of Mind, elements 1 andtheBrah- 
maiias attest the use of a living Prakrit speech in the East of NIndia, 
the evidence of the Boghazkeui documents, going hack to an epoch 
which corresponds, according to the adopted view, to the oldest 
stage of Indian history (Veda, ab . 1500-1200 b . c .), 2 is significant. 

The linguistic facts discussed above seem to corroborate the 
conclusion Konow draws from the (supposed) fact of the Asvins 
(Nasatya) being mentioned in the Boghazkeui treaty as groomsmen, 
that 11 the extension of Indo -Aryan civilization into Mesopotamia took 
place after the hulk of the JtgVeda had come into existence. The 

2 La Vallee Poussin, y. Ill, pp. 218 sqq. 


1 Cf. Wackernag-el I, 163, § 140 a. 
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oldest portions of the collection would certainly have to be considered 
as considerably older than the Mitanni treaty.” 1 

A discussion of these possibilities would go beyond the limits 
set by the writer. Still, we may say that a student of things Indian 
cannot any more ignore such facts. Let us hope that further 
discoveries will shed light not only upon the destinies of the Hatti 
kingdom, but upon the oldest epoch of Indian history as well. 
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4500—2500 b.c. 
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Corrections. 

p. 146, 1. 26, note 12, r. note 3; p. 146, n. 2, add p. 206, n. 5; p. 147, n. 2, 
last line Imta, r. Inta\ p. 149, 1. 3 KUR, r. KUR; p. 158, 1. 1 r. 

p. 162, 1. 12 Subareic, r. Subarean; p. 163, 1. 10 sutehh, r. mtekh ; p. 168, n. 1, add 
p. 206, n. 5. 


I (kara) I Surias I Marutas mania I (bugas ?) Ill Biridiya III Mayarzana 

III Artamanya Sumalia Suqamuna (paratitinu) (Irimayassa) (Pirizzi) 

Arzawya (Suzigas) (Abirattas) (sarmu) II Buon (Ta^massi) Zirdamyasda 
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Einige Mitteilungen iiber das altjavanische Brah- 
manda Purana. 

Von 

J. Gouda, Utrecht. 

Im Jahre 1849 hat R. Friederich in seinem bekannten Aufsatz 
,Voorloopig Yerslag van het Eiland Bali a auf einen ganz merk- 
wiirdigen Text aufmerksam gemacht, der nicht nur fiir die java- j 

nische Literatur- und Kulturgeschichte, sondern auch fiir die Indo- 
logie im allgemeinen von sehr grofier Bedeutung ist: ich meine das 
sogenannte altjavanische Brahman<Ja Parana. Der hochst verdienst- 
volle hollandische Gelehrte Dr. H. N. van der Tunic hat wahrend 

■! 

seines Aufenthalts auf Bali mehrere Exemplare dieses Werlces sam- j 

mein und absehreiben lassen, welche nach seinem Absterben im ! 

Jahre 1894 mit vielen anderen Handschriften der Leidener Univer- 
sitatshibliothek vermaeht worden sind. Nachdem schon Dr. Tlx. G. 

Th. Pigeaud in seinem Werlce ,De Tantu PanggSlaran/ 2 eine ganz , 

kurze Inhaltsangabe mitgeteilt hatte, habe ich es neuerdings unter- ; 

nommen, eine kritische Ausgabe dieses Textes, mit Einleitung und j 

Anmerkungen versehen, zu bearbeiten; 8 eine Ubersetzung wird \ 

hoffentlich in Balde folgen. j 

Wie mehrere altjavanische Texte ist das Brahma^a Purana j 

ein Spezimen der sogenannten Gbersetzungsprosa, d. h. der Text ist !i 

eine javanische Ubersetzung eines indischen, in Sanskrit abgefaCten j 

Werkes. Bekanntlich besitzen wir ziemlicli viele derartige Y r erke I 

^ | 

1 Verhandelmgen van het Bataviaasch Genootschap van Kunsten en Weten- | 

achappen, XXII und XXIII. IS 

* Doktordissertation, Leiden, 1924. 1 

3 J. Gouda, Het Oud-Javaansche BrahmSnda-Puraija, Batavia, 1932. I 
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z. B. das erste, yierte und sechste Buch des Mahabharata, d. h. die alt- 
javanischen Adi-, 1 Wirata-, 2 Bblsma- 3 parwa’s, die letzten yier Bucher 4 
desselben Epos usw. Mit diesen Texten ist das altjayanisehe Brah- 
manda Parana in mancher Hinsicht ganz gut vergleiclibar. Die Er- 
zahlung schlieBt sich nabe an das indische Muster an, allein wir 
wissen nicht genau ; wie dieses aussah. Niemand yerbiirgt uns, daB 
der Grundtext, der dem jayanischen Ubersetzer yorlag, in jeder 
Beziehung und in jeder Lesart den Texten, welche wir heute unter 
demselben Namen kennen, gleich und gleichlautend war. Es ist 
vielmehr schon von vornherein wahrscheinlicher, daB er eine Anzahl 
von Varianten und andersartigen Abweichungen aufgewiesen hat, und 
eine genaue Priifung aller beAveiskraftigen Indizien weist dies un- 
widerleglich nach, Avie es sich in meinen Anmerkungen hinsichtlich 
des Brahmanda Purana zeigt. 6 

Die Ubersetzung ist in den Werken dieser Art im allgemeinen 
ziemlich kurzgefaBt, jedoch wird Wesentliches so gut wie nie iiber- 
gangen. Uberflussige Adjektive, Epitheta, Flickworter, welche in 
den indisclien Sloka’s in Hiille und Ftllle begegnen, werden meistens 
ganz und gar vernachlassigt. Im Texte finden sich hier und da Sloka’s 
oder meistens Halbsloka's und Pada’s, herriihrend von dem indisclien 
Werke, das dem Ubersetzer zur Vorlage diente, und meistenteiis 
erlautert eine Ubersetzung oder eine Erldarung die einzelnen Wo r ter 
und Ausdriicke, welche im Zitate begegnen. Nicht in alien Teilen 
des Brahmanda Purana oder eines anderen derartigen Textes sind 
diese Zitate gleich liaufig: in meiner Einleitung zu der Edition habe 
ich mich bemiiht, eine Erklarung dieser Tatsache zu finden. 6 Die 
auBerordentlich groBe Wichtigkeit dieser angefiihrten Stellen bedarf 

1 Herausgegeben you Dr. H. H. Juynboll, Haag, 1900. 

2 Herausgegeben von Dr. H. H. Juynboll, Haag, 1912. 

3 Eine Ausgabe dieses Textes ist Yon mir in Angriff genommen. 

4 Ygl. Juynboll, Drie boeken van het O. J. Mahabh&rata, Leiden, 1893; 
dors., Suppl. Catal. Jav. . . . hss., Leidsclie Univ. Bibl., Leiden, 1911, II, SS. 157 — 165, 

8 Vergleiche auch: K. Wulff, Den Oldjavanske WirHtaparwa og dens San- 
skrit-original. Kobenliavn, 1916. 

6 L. c., SS. 21 ff. 

Acta orientalia. XI. 
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keiner Erftrterung: sie bilden Fragmente einer unabhangigen Tra- 
dition des betreffenden Werkes, welche ihren Ursprung mindestens 
im zehnten Jahrkundert hat. Leider sind sie oft verdorben und 
nicht immer sicker wiederherzustellen. Es ist aber ganz falsch, die 
entsprechenden Verse der (oder einer) nns bekannten indisehen Rezen- 
sion desselben Werkes zu substituieren, wie die Herausgeber allzuoft 
getan haben, Es bedarf im Gegenteil einer groBen Sorgfalt nnd 
einer philologiscben Akribie, hier die wahrscheinlichen Lesarten 
wiederzufinden. Icli bin bemiiht gewesen, in meiner Edition eine 
moglichst genaue Wiederlierstellung der Zitate zu bieten, d. lx. sie 
in der Gestalt, in weleher sie dem javanischen Verfasser vorgelegen 
haben, zu geben; in den Anmerkungen habe ich von den Emenda- 
tions versuchen Rechenschaft abgelegt. 

In diesem Aufsatz beabsichtige ich nun, die Zitate niit den 
entsprechenden Stellen der indisehen Fassungen desselben Textes 
(oder riclitiger: derselben Textstticke) zu vergleichen und in dieser 
Weise die Stellung der im javanischen Werke vorliegenden Fassung 
innerhalb der Purana-Literatur zu bestimmen. Aber nicht nur das 
Studium dieser erhaltenen Fragmente des Grundtextes (d. h. des 
Sanskrittextes, der vom Ubersetzer beniitzt wurde), sondern auch 
eine genaue Analyse des ganzen Werkes, eine Fe&tstellung der in 
ihm vertretenen puranischen Texte und deren Reihenfolge, und eine 
Vergleichung der Ergebnisse mit den verwandten Werken sind un- 
erlaBlich. AuBer einer Zusammenstellung der Zitate werde ich also 
eine Analyse des Inhalts mitteilen und zugleich einige Fragen der 
Komposition, unter Reriieksichtigung der Daten, welche wir den in- 
dischen Pura^en, die am nachsten verwandt sind, entnehmen diirfen, 
mehr oder weniger umstandlich er<5rtern. 

Es ist ein interessanter Umstand, daB das javanische Brah- 
maneja Purana in Iiinsicht auf Namen und Inhalt am nachsten ver- 
wandt ist mit den zwei einander sehr ahnlichen Pura^en, dem Brah- 
rn&nda und dem V&yu, Schon Pargiter hat darauf aufmerksam 
gemacht, daB diese zwei Werke nicht nur die gleiche Grundein- 
teilung haben, sondern auch im Wortlaut des groBten Teiles ilirer 
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Textmasse iibereinstimmen . 1 Nach ihm hat siclx Kirfel bemiiht, die 
These zu beweisen, daG Bmd. und Va. ursprunglich ein Purana ge- 
bildet haben, und durch eine Kapitelkonkordanz laGt er ganz ldar 
den gemeinsamen Grundkern des von ihm ,BcL-Va.‘ genannten Textes 
und die individuellen Sonderstiicke iiberschauen . 2 Es ist nun g*anz 
merkwiirdig zu sehen, daG der javanische Text einerseits in mancher 
Hinsicht eine unleugbare Verwandtschaft mit dieser Bmd.-Va.-Rezen- 
sion kundgibt, andererseits aber mehrere Male erhebliche Diver- 
genzen aufweist. 

Meines Erachtens bildet das javanische Purana eine sehr will- 
kommene Vermehrung des Materials zum weiteren Aushau des bisher 
so sehr vernaehlassigten Studiums der auGerindischen, im Javanischen 
abgefaGten Sanskritliteratur, aber aueh eine nicht unwichtige Quelle 
fiir unsere Kenntnis der Uberlieferungsgeschichte der indisehen 
Puranen. Es ist das groGe Verdienst Kirfels, das Pura^a-Problem 
in Angriff genommen zu haben, und ftir mehrere Teile der Gesamt- 
masse dieser wichtigen Literaturgattung dem weiteren Studium eine 
sichere Grundlage bereitet zu haben 5 und es sei fern von mir, seine 
Verdienste auch im geringsten schmalern zu wollen; ich meine je- 
doch auf Grund der nachfolgenden Ausfiihrungen schlieGen zu diirfen, 
daG der altjavanische Text auf einige Fragen ein anderes Licht 
wirft und Her und da fiir eine von Kirfel verfochtene Meinung 
oder von ihm aufgestellte Hypothese nahere Erwagung notwen- 
dig macht. 

Weil aber ein zweiter, merkwiirdiger altjavanischer Text, das 
Agastya- (oder Afigastya-)parwa, dessen Inhalt in mancher Hinsicht 
eine Erganzung des hier behandelten Werkes bildet, noch eines ein- 
gehenden Studiums harrt , 3 das vielleicht die etwaigen Ergebnisse 
der nachfolgenden Untersuchung wieder modifizieren konnte, habe 
ich es ganzlich unterlassen, neue Hypothesen und Erklarungsversuche 


1 F. E. Pargiter, Ancient Indian historical tradition, London, 1922, SS. 23 ff. 

2 W. Kirfel, Das Pur&pa Pa&caIak$aijLa, Bonn, 1927, SS. Xff. 

8 Eine Ausgabe dieses Textes wird hoffentlich Ende dieses Jahres fertig sein. 
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vorzuscblagen, und micli nur darauf beschrankt, einige Fragen auf- 
zustellen, auf welcbe wir vielleieht spater eine Antwort geben konnen. 

I. In der Einleitung unseres Purana lesen wir, wie der groBe 
Ivonig Adliisimakrsna 1 ein Opferfest veranstaltet, woliin viele Leute 
zusanimenkommen, unter andern auch eine Menge Bralimanen und 
Pandit’s. Audi bhagawan Romaharsana trifft ein; die Bralimanen 
bitten ihn, den ,Manubansakrama‘ zu erz&hlen. Er gewalirt die Bitte, 
ergreift das Wort und teilt die folgenden puranischen Gesdiichten 
und Ausfiihrungen mit. Im allgemeinen stelit diese Einleitung dem 
Anfang des indisdien Vayu Purana nahe, 2 einige Abweiehungen und 
wabrscheinlicb audi dann und wann eine interpolierte Stelle sind 
jedoch festzustellen. 3 Die meisten Zitate im altjavanischen Texte 
weisen vollige oder dock weitgehende Ubereinstimmung mit Sloka's, 
Halbslolca’s und Pada’s des Vayu Purana auf. 

Ich stelle sie bier zusammen: 4 

Bind. 48, 6 = Va. (?) 1, 10; Bind. 49, 3 = Va. 1, 12 c I; Bmd. 
49, 6 - Va. 1, 13a; Bmd. 49, 14; 15 ~ Va. 1, 11; Bmd. 50, 1, I cf. 
Va. 1, 13a I; Bmd. 50, 1, II ?; 50, 4 ? usw. Vgl. weiter: Va. 1, 13; 
14; 17; 18; 19; 20; 21; 25; 26; 28. Einige Zitate kann icb nicbt 
identifizieren. Der dieser Partie zu Grunde liegende Text stimmte 
also im allgemeinen iiberein mit Va. 1, 10—28. Da unser Text 
mit dem Va, 1, 10 entsprecbenden Zitate anfangt, sind die Slolca’s 
1, 1 — 9 nicbt iibersetzt oder gar nicbt im Grundtexte vorgefunden 
worden. Wie aus meiner Zusammenstellung erhellt, ist die Reihen- 
folge der Zitate nicbt ganz dieselbe wie die der Sloka’s des Va. 
AuBerdem sind einige Verse nicbt vertreten. Das Feblen der Zeilen 
1, 12 a und b z. B.: (rsayalt) | dharmak$etre Jcitntksetre dlrghasattrarii 


1 Pargiter, SS, 52, 1S2. 

2 Ed. RHjendralala Mitra, Bibl. Ind., 2 Teile. Calcutta, 1880, 1888. 

3 SieheVerf., Het Oud-Javaansche BrahmlEnda-PurSna, SS. 227 ff. 

4 Bm<l. — Altjayanisches BrahmEn^a-PurS^a, nach den Seiten meiner Aus- 
gabe; Va, = VSyu Purana. Viillige Obereinstimmung; =; weitgehende Oberein- 
stimmung . rJ J ? teilweise gleichlautend: ' 5 yergleichbar: cf. j vgl. die Anmerkung 
zu der Stelle in meiner Edition. 
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tu ijire | nadyas tire drsadvatyah puny ay ah sucirodhasa\i mo elite man 
auf die Abweichungen der Erzahlung zurtickftihren. In anderen 
Fallen ist es schwieriger, einen Sloka, Ilalbsloka oder Pada, 
welch er weder angefuhrt noch tibersetzt wird, gerade deswegen 
dem Grundtexte abzusprechen. Im tibrigen verweise ich auf den 
Text und meine Anmerknngen. 

II. Der Anfang der Erorterungen Romaharsana’s bildet eine 
kurze Beschreibnng der Schopfung. Das erste Zitat entspricht Va. 

4, 17 und Bmd, 1, 3, 8; es wird tibersetzt und erlautert. Man be- 
achte die vollige Ubereinstimmung von 54, 2 mit Lifiga Pur, 70, 3 b. 
Ich stelle hier die tibrigen Zitate dieses Abschnittes zusammen und 
vergleiche sie mit dem Texte Kirfels, Das Purana Pancalaksana 
(= F. P.), SS. 45 ff. : 

54, 8 = P. P. 45, 8b 54, 21 - P. P. 46, 10b II 

54,12= „ 45,9 c 54, 23 = „ 46,11b 

Der Grundtext ist zweifelsohne weitlaufiger gewesen als diese ange- 
fiihrten Stellen, wie aus den langeren javanischen Ausftihrungen erhellt. 

Nach der Beschreibung des Pradhana folgen ganz abrupt 
einige Mitteilungen liber den SchOpfer: Rudra, Kala, Antaka. Man 
vergleiche die Stellen im P. P.: 

54 ; 26 = P. P. 56, 22 b II 55, 2 ± P. P. 56, 24 a I 

(d. h. Va. 5, 28 b II) 55, 5 ? 

54, 30 = P. P. 56, 23 I 

, Brahma wiinschte in der Vorzeit die Welt zu erschaffen 4 (S. 55, 12). 
Es folgt die Schopfung von Mahan , Ahamkara } Ekadasendriya } 
Tanmatra, Mahahhuta und das Entstehen des Welteies. Inhaltlich 
sind einige Verse im P. P., S. 65 zu vergleichen. Es folgt das Zitat 

5. 55, 19 (s. meine Anm.), welches dem Pada P. P. 66, 61 b I ahnlich 
ist. Hiernaeh: 

55, 24 - P. P. 66, 55 a; 108, 66 5 56, 7 ~ P. P. 67, 61b I 

55, 29; 32 ? 56 ; 11 = „ 67, 64a I 

Das Zitat S. 56, 7 leitet die Schopfung der neun Devarsi’s, Marlci, 
Bhj'gu usw. ein (vgl. P. P. 67, 62); das letztgenannte wird von einer 
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llingeren zitatlosen Ausftihrung gefolgt, worin die Geburt Rudra’s 
und dessen Namengebung erzahlt wird, eine aus anderen Puranen 
bekannte Geschichte (vgl. P. P., S. 39), welclie im 27. Kap. des Va., 
im 10. Kap. des Bm<jL Pur. gefunden wird (ygl. P. P., SS. 121 ff.). 
AnschlieBend wird das Entstehen yon Samkalpa und Dharma be- 
richtet; yergleiche Ya. 9, 71 ff.; das Zitat S. 57, 7 ist beinalie iden- 
tisch mit Bm<J. Pur. 1, 5, 79. 1 Sie entstanden aus dem manak 
Brahma’s, Daksa aus seinem prana, Marlci aus seinen Augen usw.; 
ygl. Bmd. 1, 5, 74 ff. (Li. 70, 186 ff.; aucli Bmd. 1, 9, 20 ff.; vgl.Va. 

9, 99 ff.). 

Es folgt die Scliopfung der Gotter, Asura’s, Vater, Menschen 
usw.; man mtfchte das Zitat, S. 57, 18, mit Bind. 1> 8, 2 b, Ya. 9, 2b 
vergleichen; es ist aber nahezu identisch mit Bm<J. 1, 5, 84. Die 
Gutter kamen aus seinem Munde liervor usw.; ygl. Bmd,. 1, 8, 24 ff., 
Va. 9, 23 ff. Die Stelle ist wahrscheinlich nicht abgeklirzt worden; 
ygl. Bm(J. 1, 8, 4ff.; Ya. 9, 4ff., und meine Anmerkung. Das Zitat 
S. 57, 26 ist yerdorben; wir erkennen jedocli Bmd- 1, 8, 54a I; 55a I; 
Ya, 9, 52 b I; 53 b I ; yergleiche auch Bind* 1, 5, 88 ff. Die letztgenannte 
Stelle scheint mit dem Grundtexte unseres Abschnittes nahezu iden- 
tisch gewesen zu sein (Bmd. 1, 5, 84 ff.). 

III. Nachdem wir einiges liber die Chronologie der Schopfung, 
liber die Herkunft der yier Stande und liber 6uca und Pratigha, 
Adharma und AhimsS(sic!) yernommen, erfahren wir, daB Brahma 
aus seinem Leibe zwei Wesen entstehen lieB, Svayambhuva Manu 
und Satarupa, welche die Ehe eingingen. Vgl. Bmd. 1, 9, 32 ff., Ya. 

10, 8 ff. u. a. Ihre Kinder sind Ratih, 2 Priyayrata und Uttanapada, 
Akffti und Prastiti. Prasati wird die Gattin Daksa’s; Aknti ver- 
heiratet sich mit Ruci; die Erzahlung geht parallel mit dem Bmd* 
Pur., Va. u, a. Es folgt die Aufflihrung der yierundzwanzig Tochter 
Daksa’s und PrasGti’s; yergleiche meine Anmerkung. Diese Tochter 
verheiraten sich: Sraddha wird die Gattin Dharma’s; ihr Kind ist 
Kama usw. Es lohnt sich, diese ganze Stelle eingehend mit dem 

1 Vgl. auch Bm<J. 1, 5, 72; 1, 9, 20; VSyu 9, 71. 

1 Siehe die Anm., Ausgabe, S. 239. 
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Wortlaut der indischen Texte zu vergleichen, um eine Einsiclit in 
das Verfahren des Ubersetzers zu gewinnen, 

Brahma erschafft aus seinem Leibe einen Mann und ein Weib : 
altj. Text (S. 58, 9): maparwa tekdwak nira : sazoaneh laki-laki. sira 
ta Swayamb huwa Maim haran ira. ikaii i kiwanakbi. sira ta bhattdrl 
featariipd iiaran ira, ,sein Leib teilte sich in zwei Teile, die erste 
Halfte wurde ein Mann. Dieser hieB Swayambhuwa Manu. Die 
linke Seite wurde ein Weib. Die hieB Frau Satarupah YgL P. P. 

114, 7 (— Bind. 1, 9, 32; Va. 10, 7; Ku. 8, 6b, 7a; Li. 70, 266b, 
267 a): dvidha krtva svakam deham ardhena puruso ’bhavat \ ardhena 
nan, sa tasya Satarupd vyajayata (vgl. P. P. 114, 10 a II). Den Namen 
Svdyambhuvah finden wir P. P. 115, 11, also ist die Reihenfolge der 
Mitteilungen eine andere; auBerdem ist die javanische Fassung kiirzer. 
Fand nun der Ubersetzer diese Fassung vor, oder hat er selbst die 
Gesehichte abgekiirzt? Der Wortlaut des javanischen Textes fahrt 
fort: aUmu pwa sira kalih an pakanak bhattdrl Eatih , ,sie ver- 
einigten sich, folglieh bekamen sie ein Kind, Ratihk Vgl. P. P. 

115, 12 b, 13 a: labdhva ta Purusah patnlni $atarupam ayonijam \ 
taya sa ramate sardhaiji } tasmat sd Eatir ucyate (iiber Rati s. meine 
Anm.). Im P. P. folgen nun einige Mitteilungen, welche im java- 
nischen Purana fehlen, wo die Fortsetzung lautet : muwah manak 
laki-laki kambar pada-pada, sah Priyabrata laican sail Uttanapada 
haranya, ,wiederum erzeugten sie sich Kinder, (nun) Zwillinge, alle 
heide mannlichen Geschlechts, mit Namen P. und UA Vgl. P. P. 
115, 16 a: Priyavrat-Ottanapadau putrau putravatarp, varan. Es folgt: 
muwah manak kambar strl atah } sail Akuti lawan sah PrasUti } 
,wiederum bekamen sie Kinder, nun Madchen, A. und PA Vgl. P.P. 
115, 16b: kanye dve ca mahdbhage, yabhydni jdta imah prajdh und 
17 a: devl namnd tath-Akutih Prasittis caiva te iublie. Der javanische 
Text sehlieBt sich also nahe an den Text des P. P. an, unterl&Bt 
jedoch Uberfliissiges, wie mahdbhage usw., £ubhe. 

Der folgende Satz ist geradezu eine Ubersetzung von P. P. 
115, 17 b: Svdyaipbliuvah Prasutiyi tu Daksaya vyasrjat prabhuly. 
jav. sah Prasuti sira ta icinehak&n in bhattara Sicdyarnbhuwa Manu 
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sir a ta bliagawan Daksa ; ,P. wurde von S. M. Daksa (als Gattin) 
gegeben*. Ebenso stimmen die folgenden Satze: ,Akuti verheiratete 
sich mit Ruci und gebar einen Solm Yajna und eine Tochter Dak- 
sina 4 genau ttberein mit P. P. 115, 18b; 19; allein uberfiiissige Epi- 
theta usw. sind fortgelassen. Sira ta makalaki sail YajHa. manak 
ta sira rwavMlas 9 ,sie (D.) verheiratete sich mit Y,, sie hatte (oder : 
bekam) zwolf Kinder* stimmt iiberein mit P. P. 115, 20a: Yajfiasya 
Daksindydm tu putrd dvadasa jajfiire. 

Es folgt im javanischen Purana: dwada$a Yama haranya , ,mit 
Namen die zwolf Yama*; vgl. P. P. 116, 20 b: Ydma iti samdkhydtd , 
der letzte Pada: devah Svdyarribhuve ’ nture stelit S. 58, 20. — P. P. 
116, 21: yamasya putrd, Yajfiasya tasmad Ydmds tu te smrtdli | Ajitds 
caiva Sukras ca ganau dvau Brahmanah smj'tau oder ein ahnlicher 
Sloka ist der Grundtext gewesen der W orter : apart anak nih kambar. 
Ajita laioan &ukra iiaran ikah gana (id Swayambliuwa Maim ; s. oben), 
,denn sie waren Kinder eines Zwillingpaares. Ajita und Sukra waren 
die Namen des Gana zur Zeit des S. M.‘ Rei P. P. 116, 22 a felilt 
eine Parallele. 

Nun folgt im javanischen Purana: sail Prasuti an pakalaki n 
bliagawan Daksa manak ta sira padlikur. pratyeka ni iiaran ira : 
sail Sail . . . sail Khyati usw., ,P. gebar wahrend ihrer Ehe mit 
Daksa vierundzwanzig Kinder, deren Namen, einzeln angefiihrt, sind: 
S., K. us w.*. Beachten wir nun die klirzere Fassung dieser Stelle, 
welehe das Kurma Purana bietet (8, 15): Prasutyarri ca tathd Daksa§ 
catasro virriiatirfi tathd | sasarja kanya ndmani tcLsdiyi samyag nibo- 
dhata, welehe Stelle wir auch anderswo finden (Ga. 5, 24 a; Mark. 
50, 19b; 20a; Padma P. Vettk. I, 8, 182; Padma P. Anand.V. 3, 174; 
Vis^u 1, 7, 20; liber den Wortlaut P. P. 37, 20), so mochten wir 
glauben, dafi das javanische Purana im Einklang stehe mit den 
genannten Stellen und . von der weitlaufigeren Fassung des Bmd. 
(1, 9, 47 b — 49 a), des Vayu (10, 23-24) und des Lifiga (70, 282 b- 
284 a) abw r eiche. Allein diese Texte haben hier nur Epitheta und 
tiberfliissige Mitteilungen, z. B.: sarvdli kamalalocandli usw.; meines 
Erachtens ist absichtliche Fortlassung seitens des Ubersetzers in 
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gleichem MaBe walirscheinlich. Hier, wie aucli dfters anderswo, 
ist der genaue Umfang des Grundtextes nieht zu bestimmen und 
in unserem Fade ebensowenig die Zugehbrigkeit desselben zu der 
einen oder anderen Rezension. 

Dreizebn Tochter Daksa’s verheiraten sicli mit Dliarma; sie 
bekommen Kinder. Unser Text ist nicbt ganz deutlich; jedenfalls 
kiirzer gefaBt als P. P. 116, 24 ff. ; vergleiche meine Anmerkung. Icli 
iiberlasse es dem Leser, selbst weitere Einzelheiten zu beacliten, 
und stelle nun die Zitate dieses Absehnittes zusammen: 


59, 5 

= P.P. 117, 36 b 

II 

59, 

27; 30 ~ 

P. P. 119, 53 b 

59, 14 

= „ 118,41b 

I 

60, 

1 = 

BrncJ, 1, 9, 80 a 1 

59, 16 

= „ 118,41b 

II 

60, 

4 = 

P.P. 119,55b T 

59, 18 

= „ ,118,42 b 


60, 

6 I ~ 

„ 119, 55 b II 

59, 20 

= „ 118, 43a 

I 

60, 

6 II = 

„ 119, 55 a I 

59, 23 

= „ 118,43 b 

II 

60, 

11 cf. 

„ 120, 62 b II 


Es wird von den Weibern und Kindern Dharma’s erzahlt, von 
Aliimsa (sic!) und Adharma und ihrem Gescbleclit und von Nilalohita, 
der Sati heiratete und die Sahasra-rudra zeugte. Auch hier sind 
die indischen Parallelen urns tan dlicher : die ganze Unmenge von 
Adjektiven (P. P. 118, 44 — 119, 53) felilt ini javanischen Purana, 
und auch im librigen ist dieses ldirzer. 

Nachdem wir vernommen, daB die Sahasra-rudra keine Kinder 
zeugten und sich dem Brahmaearya widmeten, lernen wir die 
Nachkommen der anderen Tochter Daksa’s kennen. Man beachte, 
daB nach der Geschichte der Sahasra-rudra im indischen Bm<p Pur. 
das neunte Kapitel endet, und daB (nach 10, 67) im Vayu das Psiu- 
patayoganirupa;iam und mehrere andere Textteile folgen. Das Bm$. 
Pur. fahrt im 10. Kap., das V&yu Pur. im 27, Kap. fort; es folgt die 
Schilderung der aclit Namen und Kb r per, die Rudra von Brahma 
erhielt. Diese Geschichte hat das javanische Purana schon vorher kurz 
erwahnt (s. oben, S. 224). Im 11. Kap. des Bm(J. und im 28. des 
Vayu folgen nun die Geschlechter der neun R si’s; das javanische 
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Parana sclilieCt sich hier wieder an die indischen Texte an (S. 60, 17). 
Die Zitate sind zu identifizieren : 

60, 22 = Va. 28, 3a I; 61, 3 - Bind. 1, 11, 10a: 61, 5 ~ 
Bmd. 1, 11, 10b I. 

Die in diesem Absclmitte erwahnten Namen- sind in meinen 
Anmerkungen ganz kurz ercSrtert worden. Nachdem die Schilderung 
der Geschlechter bis zu der Erwahnung Agni’s fortgesehritten ist 
(Bmd. 1, 11,44a; Va. 28, 38), lautet der javanische Text: tan tu- 
cctpa sari Agni riii Sicayambhuwa Manu } ,von Agni zur Zeit des 
S. M. sei nicht die Rede*. Das Agnivamsavarnanam (die Schilderung 
des Geschlechts Agni’s), im Bmd. das 12., im Vayu das 29. Kap., 
■wird hier also, wie ich schon in den Anmerkungen erortert liabe, 
fortgelassen. Ist diese Streiehung vom Ubersetzer vorgenommen? 
Man mochte es glauben. Es lohnt sieli doch, andere Stellen zu ver- 
gleichen. 

Im Mark. Pur. (52, 27 — 29) ist diese Schilderung des Agni- 
geschlechtes sehr kurz abgetan worden, gleichfalls im Visnu Pur. 
(1, 10, 14 ff.), vgl. Agni Pur. 20, 16. Auch der Grundtext des java- 
nischen Buches mag also weniger umst&ndlieh gewesen sein. Die 
Koinzidenz ist jedenfalls zu beachten. 

Auch die Erwahnung der Pitaras, gleichfalls anderswo in Kiirze 
geschildert, ist in unserem Texte fortgelassen (vgl. Bmd. Pur. 1, 13, 1 ff. ; 
Vayu 30, Iff.); er geht hintiber zum Geschlechte der Vela und Dha- 
raiil (Bmd. Pur. 1, 13, 30ft; Vayu 30, 28 ff.). 

IV. Darauf folgt das Daksasapavarnanam, die Beschreibung 
des Fluches Daksa’s, in Einzelheiten hier und da abweichend er- 
zahlt ; vgl. Bmd. Pur. 1, 13, 44 usw. ; Vayu 30, 69 usw. Die Zitate sind: 

63, 15 - Bmd, 1, 13, 48, Va. om.; 63, 22 und 27 ?; 63, 31 - 

Bmd. 1, 13, 51a II, Va. 30, 45b II; 64, 3 - Bmd- 1, 13, 51b, Va. 

30, 46a; 64, 9 ?, ?; 64, 13 ~ Bmd. 1, 13, 52a I, Va. 30, 46 b II; 
64, 15 - Bmd. 1, 13, 54b I, cf. Va. 30, 49a; 64, 19 Hh Bmd. 1, 13, 
54b II *; 64, 21 cf. Bmd. 1, 13, 55a II *, - Va. 30, 49b II; 65, 2 

— , — ; 65, 24; 25 - Bmd. 1, 13, 66 b, 67 a, - Va. 30, 57 b, 

58a; 65, 29 - Bmd. 1, 13, 66 a II, cf. Va. 30, 57 a II; 66, 1 cf. Bmd. 
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1, 13, 66a I *, ef. Va. 30, 57a I *; 66, 8 = Bmd. 1, 13, 66a II, == 
Va. 30, 59a II; 66, 14 = Bmd. 1, 13, 69b I, = Va. 30, 60b I; 
66, 17 = Bind- 1, 13, 69b II, ± Ya. 30, 60 b II; 66, 19 ± Bmd. 1, 

13, 70a I, ~ Va. 30, 61a I; 66, 22 ~ (?) Bind. 1, 13, 70a II *, cf. 
Ya. 30, 61a II; 66, 25 ~ Bmd. 1, 13, 72a, ± Va. 30, 63a; 66, 26 I 
= Bmd- 1, 13, 72b I, = Ya. 30, 63b I; 66, 26 II ?, ?; 67, 4 = 
Bmd- 1, 13, 77 a, = Va. 30, 70a; 67, 7 ~ Bmd. 1, 13, 77b I, ~ Va. 
30, 70b I; 67, 9 = Bmd- 1, 13, 77b II, Va. 30, 70b II; 67, 11 ~ 
Bmd- 1, 13, 78 a, ~ Va. 30, 71a; 67, 13 ~ Bmd. 1, 13, 78 b I, =Va. 
30, 71b I; 67, 19 ~ Bmd- 1, 13, 81b, ~ Va. 30, 74a; 67, 22 = Bmd- 
1, 13, 83 b II, ± Va. 30, 76 b II. 

Es ist merkwiirdig, daB im Vayu Pur. 30, 79 ff. einige Sonder- 
stiicke folgen (Daksa’s Geburt und Opfer, Vlrabhadra’s Geburt usw.), 
welche im indiscben wie aueb im javaniscben Bralimanda Puraua 
fehlen. Vayu Pur. 31 und Bmd. Pur. 1, 13, 87—151 enthalten dann 
das Devavamsavarnanam, gleichfalls nicbt im javaniscben Texte ste- 
hend. Das 32. Kap. des Vayu Purana beschreibt darauf die Zustande 
in den Yuga’s (Yugadharmsli), ein weder im indiscben noch im 
javaniscben Bmd. Pur. entbaltener Abschnitt. Wir seben also, daB 
das indiscbe Bmd- Pur. nur 1, 13, 87—151, das Vayu Pur. 30, 79— 
321; 31; 32 mehr hat als der javanische Text. 

V. Es folgt, wie der javanische Autor sagt, der Ksatriyasarga 
(S. 68, 2 ff.), d. li. das Geschlecht des Manu Svayarpbhuva, Bmd- 
Pur. 1, 14; Vayu Pur. 33. Die Zitate sind: 

67, 29 cf. Bmd- 1, 14, 3a, cf. Va. 33, 3a; 68, 1 cf. (?) Bmd- 1, 

14, 3 b, cf. (?) Va. 33, 3b; 68, 4 ~ Bmd. 1, 14, 4a, ~ Va. 33, 4a; 

68, 11 ~ Bmd- 1, 14, 10 a, ~ Va. 33, 10 a. 

Hiernach steht ein langeres zitatloses Stiiek mit vielen Namen; 
Einzelheiten sind in meinen Anmerkungen beriicksichtigt. 

69, 11 vgl. die Anm.; 69, 14 ?; 69, 16 ri ■ Bmd. 1, 14, 44 a, 
-j z Va. 33, 37 a; 69, 23 = Bmd. 1, 14, 47 b II, = Va. 33, 40 b II; 

69, 26 cf. Bmd- 1, 14, 48 a, cf. Va. 33, 41a; 70, 1 = Bmd- 1, 14, 48 b, 
cf. Va. 33, 41b; 70, 3 ± Bmd- 1, 14, 49a, = Va. 33, 42a; 70, 6 I 
= Bmd. 1, 14, 49b I, = Va. 33, 42b I; 70, 6 II; 8-, -; 70, 10 
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= Bmd. 1, 14, 50a, = Va. 33, 43a; 70, 13 ~ Bind. 1, 14, 50b I * 
~ Va. 33, 43b I *; 70, 16 ± Bmd. 1, 14, 50a I, = Va. 33, 44a I; 
70,18 - Bmd. 1,14, 51b, - Va. 33, 44b; 70, 20 cf. Bmd. 1, 14, 52 a, 
cf. Va. 33, 45 a; 70, 25 = Bmd. 1, 14, 57 a I, = Va. 33, 48b I; 
70, 30 = Bmd. 1, 14, 59 b I, Va. 33, 50b I; 71, 6 cf. Bmd. 1, 14, 62a I, 
cf. Va. 33, 53 a I. 

Mit Bmd. 1, 14, 71, Va. 33, 60 stimmt iiberein S. 71, 21: sah 
Raja makanaJc satus , ,Raja hatte hundert Kinder 4 . 

Hiernach finden wir in den zwei genannten indischen Texten 
die Besclireibung des Jambtidvipa (Bmd. 1, 15; Va. 34 ; 1 — 57; 43, 
1 — 9; 45, 1 — 20 a) 1 und anschlieOend die Einrichtung der Welt 
(Bmd. 1, 16-19; Va. 45, 67-137; 46-49), den Lauf der Himmols- 
korper usw. Der geograpbische Absclmitt folgt also sofort anf den 
,Ksatriyasarga‘, d. h. auf das Geschlecht des Manu Svayanabhuva, 
dessen sieben Enkel, A gnld.hr a, Agnibahu, Medhatithi usw., von ihm 
als Kdnige der sieben Dvipa’s, Jambudvipa, Sakadvlpa usw., ein- 
gesetzt warden. Die noun Teile Jambudvlpa’s wurden unter die 
neun Sdhne Agnidhra’s verteilt. DaO sich hieran eine Beschreibung 
des Jambndvlpa anschlieCt, ist rationell and stimmt zu dem von 
Ivirfel 2 festgestellten chronologischen Prinzip, nach welcliem das 
Material des Bm<i.-Vayu-Textes geordnet ist. 

Im javanischen Texte folgt jedoeh etwas ganz anderes. Wir lesen 
da (S. 71, 22): mahJcana krama nikah k§atriya$arga tambe niti treta 
ri adSg nira bhattdra Swayambhuwa Manu. Jcunah ikah ekada&a- 
Rtidra } dwadaSdditya ; asta~Basu } dwada§a-Sadhya } dasa-Wihoadewa. 
daiahgira 7 dioada£a-Bhdrgawa ? elconapancasat-Maruddeica masili-sili- 
han krama nikah sa- Manu- Manu 7 ,auf diese Weise ging vor sich 
die Schdpfung der Ksatriya’s im Anfang der Treta zur Zeit des 
S. M. Die 11 Rudra nun, und die 12 A., die 8 V., die 12 S., die 10 V., 
die 10 A., die 12 B., die 49 M. treten miteinander abwechselnd auf'. 


1 Ober die Sonderstiicke des Vayu 34, 58 — 42 usw. vgl. Kirfel, P. P., 
S. XIV. 

2 Kirfel, P. P., S. XVII. 
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Diese Namen gottliclier Wesen begegnen bfters in mehreren pura- 
nisehen Texten; ygl. z. B. P. P. 275, 29; Mark. 79, 1 usw. 1 

Der Text fahrt fort: hurip nikah dewdsurci 7 gandhanca, pisaca } 
yakm, rak$asa yatikdjarakena, .die Lebensdauer der Gotter, Asura’s, 
G.’s, P.’s, Y.’s, R.’s wird nun erzahlt werden*; hierauf folgt ein Zitat, 
das nicht unversehrt erhalten ist, aber in mancher Hinsicht dem Halb- 
sloka Bmd. 1, 32, 1 a, Va. 59, 1 a ahnlich ist. 2 Die nachstehende Be- 
schreibung geht nun im allgemeinen parallel mit Bmd. 1, 32, Va. 59. 
Die Kapitel 15 — 31 des Bmd., 34—58 des Va. sind also im javani- 
scben Texte an dieser Stelle nicht da. 

Die letzten Verse des 33. Kap. des Va. und des 14. Kap. des Bmd. 
sind nun : e§a Svdyambhuvali sargo yenedam puidtam jag at | f sib Mr 
daivataiS cdpi pitrgandliarvaraksasaili || yak§abJmtapisdcai§ ca mariu- 
syampgapaksibMh | tesavri srstir iyam loke yvgaih saha vivartate ||. 
Nachdem im 57. Kap., 1 — 85 des Va. und im 29. Kap. des Bmd. die 
Yuga’s beschrieben worden sind und im 58. Kap. des V&. ; d. h. im 
31. Kap. des Bmd., eine Beschreibung eines Caturyuga gegeben ist, lesen 
wir im Anfang des 59., b zw. 32. Kapitels: yugesu yds tu jay ante prajds 
ta vai 3 * nibodhata \ asurl sarpagopaksipaisdcl 4, y ak§ar aksasl \ yasmin 
yuge ca sambhutis tasdni yavat tu b jivitam || pisacdsxiragandharva yaksa- 
raksasapannagdh \ yugamatrani 6 tn jlvanti rte mrtyumbadhena te || 
mdmtsandori paiundTi ca pakdnant sthavaraih saha | tesdm dyuh pari - 
krdntarri yugadharmesu sarvaiah. Meines Erachtens ist eine gewisse 
CTbereinstimmung zwisehen dieser Stelle und dem vorher angefUhrten 
SchluBteil des 33., b zw. 14. Kapitels unleugbar. Jedenfalls mochte 
man sich einen Text denken, worm manehes rorhergeliende Kapitel 
iibergangen ware und diese zwei Stellen nahe aneinander standen. 
Die Beschreibung des Jambftdyipa usw. aber, welche sich im Bind, 
und Vayu dem Sy&yainbhuvavamsavarnanam anschlieBt, bildet auch 
anderswo mit diesem Textstiicke ein Ganzes; ygl. Visnu Pur. 2, 

1 Siebe auch Wilson-Hall, The Vishnu Purina, III, SS. 14 f. 

2 Vgl. meine Anmerkung’. 3 So Vly us me Bm<J. 

4 So Vs.: mrpagdndharvd Bm$. 5 So Va. ; °c ca Bm<J. 

6 BmtTL weicht ab. 
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Adhy. 1; 2 usw. ; Agni Pur. 107; 108; Mark. Pur. 53; 54 1 u. a. In 
unserem Texte steht jedoch die geographische Beschreibung in einem 
anderen Zusammenhang ; ieli werde unten auf diesen Punkt zuriick- 
kommen. Wie dem aucb sei ? wir konnen an dieser Stelle eine erheb- 
liche Abweichung unseres javanischen Textes feststellen. 

VI. Gehen wir nun zum nachfolgenden. Abschnitt liber, so sind 
diese Zitate zu identifizieren: 

72, 1 cf. Bind. 1, 32, la, cf. Va. 59, la; 72, 5; 8 ?, ?; 72, 11 ?, 
cf. Va. 59, 4a; 72, 15 cf. Bind. 1, 32, 3a, ?; 72, 19 - Bm<J. 1, 32, 6 a, 
- Va. 59, 5b; 73, 10 = Bmd. 1,32, 4b I; 73,13 ?, ?; 73, 16 cf. 
Bmd. 1, 32, 7b I, cf. Va. 59, 7 a I; 73, 18 cf. Bmd. 1, 32, 9a, cf. Va. 
59, 8b; 73, 20 cf. Bmd. 1, 32, 9b II, cf. Va. 59, 9a II; 73, 23 ± 
Bmd. 1, 32, 10a II, ± Va. 59, 9 b II; 73, 31 dz Bmd. 1, 32, lib I, 
± Va. 59, 11a L 

Die Zitate S. 74, 1; 5, 7; 9: 26; 32 habe ich niclit identifizieren 
kdnnen. 

75, 22 cf. Bm<J. 1, 32, 33 b I, Va. ?; 75, 23 cf. Bmd. 1, 32, 34a I; 
75, 30 cf. Bmd- 1, 32, 40 a, cf. Va. 59, 36 a; 76, 7 cf. Bmd- 1, 32, 44b, 
cf.Va.59, 39c; 76,24?,?; 76, 27 ±Bmd.l, 32, 61b, ±Va.59,56a; 
77,9 ~ Bmd. 1,32, 71b, 72 a, — ; 77, 10 ~ Bmd. 1, 32, 72 a, ~Va. 
59, 65 a usw. 

Zu beachten sind: 80, 14 cf. Bmd- 1> 32, 119a, cf. Ma. 114, 
114a; 80, 24 = Bmd- 1, 32, 122a, ~ Ma. 114, 117b; 80, 27 cf. (?) 
Bmd- 1, 32, 122 b, cf. (?) Ma. 114, 118 a. 

Tm allgemeinen schlieOt sich der Inhalt des javanischen Textes 
dem Rsilaksanam genannten 59. Kap. des Vavu Pur. und dem 32. Kap. 
des Bmd- Pur. (I), dem ,Yugap raj alaksanam r§ipravaravarnanam‘, an. 
Die Lebensdauer der Gotter, gbttliclxer Wesen, Damonen, Menschen 
usw., die Grofie der Menschen, der Mahapralaya, die Sica’s, der 
Dharma (srauta und smartd), die Asrama’s, Saptarsi’s, die vier Veden, 
Stotra’s, die vier Antlitze Brahma’s, die Maharsi’s, Satyarsi’s, Sru- 
tarsi’s, die zehn Isvara’s (Bhrgu, Marlci, Atri usw.), ihre Kinder, 


1 Vgl. Kirfel, BhSratavarsa, SS. 3, 10 u. a. 
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die Taparsrs, die Satyarsi’s, die Mantrakpt’s werden melir oder 
weniger eingehend erortert. Es lieBen sich yiele Einzelheiten her- 
vorheben ; mit Hilfe der obigen Zitate lcann sich aber jeder in die 
Texte leicht hineinfinden. 

VII. Nun folgt im Brahman^a Parana das 33. Kap., dessen 
Inhalt von Kirfel mit dem des 32. Kap. als Rsilaksanam zu- 
sammengefaBt, 1 in der Edition als Brahmanapravaktfnam rsmam 
naniani, mantralaksanam mantrdnam navavidhatvam , punas tesayi 
caturvimiatibhedah } vidhisabdanirvacanaiji angezeigt wird. Der java- 
nische Text geht aber ohne weiteres zu den im. 34. Kap. des 
indischen Brahman<Ja Purana erorterten Gegenstanden iiber: der 
zweite Teil des zuletzt erwahnten Zitates Svayambhuvantare vedah 
entspricht wahrscheinlich Bm<jL 1, 34, 2 a II. Man beachte nun, daG 
an dieser Stelle das Anandasrama-Vayu Purana 2 eine erheblich 
langere Fassung aufweist als das in der Bibliotheca Indica edierte; 3 
dort finden wir 106 dem 32. Kap. des Bmd. Pur. entsprechende 
Verse und 36 Verse = 142 Verse, hier nur 117. 4 Obgleich der SchluB 
des 59. B. I.-Vayu-Kapitels von der Fassung des indischen Brnd- 
Pur. abweicht, ist es eine merkwiirdige Tatsache, daG auch dieser 
Text sofort zu den Gegenstanden des 34. BmcJ.-Kapitels liber- 
geht. Die im 33. Bmd.-Kapitel erorterten Sachen folgen im java- 
nischen aber spater (S. 93, 14; s. unten). Der Inhalt des 34. Kap. 
ist folgenderweise : pravrtte dvapare Srimdn Vyasai caturdha veda- 
vyasaw kftvd puranasariihita§ cakre punas ca vedasarfihitalj. Icrtva 
iisyebhyo dadau te Sisyah §i$yaprasisyadv ard vedani vistdraydm dsu\i 
vedavistdraprakrame Janakasyasvamedhe dhanartham vivadamdnena 
Yajiiavallcyena mptyupanam krivd feakalyah pardstah tena tiakalyasya 
nidkanam . Hiermit steht der javanische Text im groBen und ganzen 
im Einklang, nur in Einzelheiten weist er an sich jedenfalls sehr 
beachtenswerte Divergenzen auf. Wie schon aus einer eingehenden 

1 Kirfel, P. P., S. XVI. 

2 Bin Exemplar dieses Werkes stelit mir leider nicht zur Verfiigung. 

s Vgl. Kirfel, P.P., S.XII. 

* Bm^. Adhy. 32 -f 33 = 180 Verse. 
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Durchmusterung der unten zusammengestellten Zitate deutlicli er- 
liellt, gelien sowohl der javaniscbe und der Brahman (Ja-Text, wie 
die zwei indisehen Texte unter sich, ofters auseinander. Diese 
Zitate sind: 

80, 28 eorr.; 81, 6 = BmgL 1, 34, 3a I, ± Va. 60, 3 a I; 81, 9 
- Bmi 1, 34, 3b I, ~ Ya. 60, 3b I; 81, 14 - Bmd. 1, 34, 4 b, ~ Ya. 
60, 4b; 81, 18; 19 ~ Bmd. 1, 34, 7, - Ya. 60, 7; 82, 4 - Bmd. 1, 

34, 10a, ~ Ya. 60, 10a usw., vgl. auch Bmd- 1, 34, 10b; 11a; 12a; 
17a I; 18a; 31b II; 32b II; 33; 36b; 40a; 41b; 42b; 44a I; 44b; 
45a; 46b; 57 a; 56a II; 49b; 55b I; 55b II; 62b; 63b; 68b; 68c, 
vgl. Ya. Pur. 60, 10 b usw. 

YIII. An die vorhergehende Geschiebte schliefit sieli die Er- 
wahnung der Schiller Devamitra Sakalya’s imd &akapurni’s 1 (jar. 
Text S. 88, 22 — 89, 5; Bmd. Pur. 35, 1—4; Ya. Pur. 60, 63-66 a). 2 
Das Textstiick Vayu 66 b — 75, das wir im Brahmanda Purana nicht 
finden, feblt gleichfalls im javanischen Texte. Die Zitate sind: 

, 88, 22 = Bmd. 1, 35, la, - Ya, 60, 63a; 88, 26 = Bmd. 1, 

35, lb I, = Va. 60, 63b I. 

Der naehfolgende Abscbnitt bandelt von der Verteilung des 
Yajurveda, schildert die Gescbicbte von Vaisampayana’s Brahma- 
hatyS (Meruprsthe sarve rsaya amantritas tatra Vais amp dyano nagatas 
tasya brahmahatya jata tain vyapanetwji iisyah ajnaptah usw.) und 
das diinkelbafte Verfahren Yajnavalkya’s ; dieser speit den Yeda, den 
er gelernt, wieder aus und gibt ibn auf diese Weise seinem Lebrer 
Vaisampayana wieder zuriick. Er bekommt aber einen neuen Yeda 
yon Aditya. Es wird erzahlt von den secbsundacbtzig anderen 
Scbiilern Vaisampayana’s, von den Scbiilern Yajiiavalkya’s, Sumantu’s 
(Atharvaveda) und Romaharsana’s (bis S. 93, 12). Es lohnt sieli sehr, 
diesen Abscbnitt mit Hilfe meiner Ausgabe und Ubersetzung in den 
Einzelheiten mit den indischen Texten zn vergleichen ; viele Namen 
weisen eine abweichende Gestalt auf. Icb moehte bier nur auf eine 
merkwiirdige Divergenz in der Erzahlung aufmerksam macben: im 

1 Vgl Pargiter, Anc. Ind. hist, trad., S. 3*23. 

2 Vgl. Kirfel, P. P., S. XII. 
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indischen Brahman<Ja» und im V§yu Puraija sagt Yajnavalkya, wean 
Vai§ampayana seine Schiiler auffordert, ihm gefallig zu sein ( brahma - 
hatydm caradhvam vai matkrte , Bmd. 1 ; 35, 19): aham ekaS caris- 
ydmi tisfhantu munayas tv ime | balenotthapayisyami tajyasa svena 
bhavitah (BmqL 1, 35, 20, bzw. V&. 61, 17), im javanischen Texte 
lesen wir dagegen (S. 90, 11): kunah bhagawan Y , ta sira tar aiiga . , 
d. h. ,der ehrwurdige Y. aber lehnte ab . . ., er weigerte sicli, dem 
Befehl seines Guru’s zu gehorchenh Man vergleiehe nun die Fas- 
sung dieser Geschicbte im Visnu Purana (3, 5), wo (Yers 7) diese 
Stelle folgendermafien lautet: athaha Yajnavalkyas tam kirn ebhir 
bhagavan dvijaih | . , . carisye ’ham idavri vratam. Auch der nach- 
folgende Teil der Erzahlung divergiert. Ich beschi'anke mieh au£ 
die angeflihrten Stellen: 

89, 8 - Bmd. 1, 35, 7 b, - Va. 61, 4b; 89, 12 ± Bm<J. 1, 35, 9b, 

- Va. 61, 6b; 89, 15 - Bmd. 3, 35, 10b, - Va, 61, 7a; 89, 20 = 
Bmd. 1, 35, 13b, = Va. 61, 10a; 89, 26 = Bmd. 1, 35, 16b I,=Va. 
61, 13b I; 90, 4 * = Bmd- 1, 35, 18a II, - Va. 61, 16a I; 90, 7 

- Bmd- 1, 35, 18b I, - Va. 61, 16b I; 90, 32 = Bmd. 1, 35, 26b I, 
= Va. 61, 23 a I. 

IX. Nadi einem zitatlosen Stiicke sind wir S. 93, 12 bei Bmd. 
1, 35, 66, Va. 61, 58 angelangt. An dieser Stelle konnen wir nun 
eine sclion oben beobachtete Umstellung erkennen. Der javanische 
Text gelit hier iiber zur Beschreibung der Iasi’s der vier Veden, 
der Brahmam’s, die die Veden kannten, der Maharsi’s und deren 
Mantrasiddhi, der Mantra’s, Misrarsi’s, der Arten von Mantra’s und 
deren Anwendung und der ,zehn Anwendungen des Brahma^ab 
Diese Gegenstande sind, allerdings mit bedeutsamen Abweichungen 
im einzelnen, im indischen Bm<J. Pur. im 33, Kap. behandelt worden, 
wahrend, wie wir schon oben sahen, das Vayu Pur. seine eigenen 
Wege geht, ein Umstand, den man vielleicht fiir ein Anzeichen des 
indischen (und nicht javanischen) Ursprungs der Divergenz lialten 
mochte. Ich stelle die Zitate dieses Kapitels zusammen: 

93, 20 = Bm<J. 1, 33, 5a I 94, 3; 4 cf. 9 94, 22 = 22b 

93, 24 = 6b 94, 9 ? 94, 23 - 23a 

A.cta orientalia. XI. 17 
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95, 

1 

cf. 23 b I 

96, 

10 

* ~ (?) 30a II 

97, 

12 ± 37 b 

95, 

10 

cf. 25 a II 

96, 

15 

~ 32b 

97, 

16; 17 ~ 38 

95, 

12 

- 25 b 

96, 

20 

* (?) 33 b 

97, 

20 corr. ? 

95, 

17 

— 

96, 

23 

~ 34b 

97, 

24 cf. 39 a 

95, 

19 

= 26 b 

96, 

26 

~ 35a 

98, 

5 = 41 b 

95, 

23 

~ 27b 

96, 

31 

? 

98, 

13 * cf. 48 b 

95, 

26; 

28 = 28 a 

97, 

6 

corr. * cf. 36 a 

98, 

16 cf. 49 b I 

96, 

5 

= 29 b 

97, 

7 

~ 36b 

99, 

1 corr. * cf. 56 b 

96, 

7 

— 30 b II 

97, 

11 

= 37 a 




Man beachte in 

diesem 

Absclmitt, z. B. 

S. 97, 6ff., die Haufig- 


keit der angefiihrten Sloka's, welche ins Javanisclie iibersetzt werden 
und sich unmittelbar aneinander anreihen, ein in schwierigeren Text- 
teilen haufiges Verfahren, das nicht immer — wie einige Gelehrte 
gemeint haben — anf ein hftheres Alter der betreffenden Stelle bin- 
deutet, wolil aber ein altertlimliclies Ubersetzungsverfahren zu bilden 
scheint. 1 S. 97, 27 ff. finden wir einige Sanskrit wt)r ter, das eine 
nacli dem andern, ins Javanisclie iibersetzt oder erklart; anch dieses 
Verfahren begegnet ofters. Wieder etwas anderes ist die Brklarung 
mit Hilfe des Wortes haranya oder eines Synonyms (,namlich, das 
heifit*), deren sich der javanisclie Autor, z. B. S. 98, 17 ff., bedient. 

X. Wie wir oben festgestellt haben, ist die Erzahlung des 
35. Bind*-, bzw, 61. V&.-Kap. irn javanischen Texte unterbrochen 
worden (letzter Vers 66 bzw. 58); nun aber wird sie wieder fort- 
gefulirt (erster Vers 70, bzw. 61). Es wird gehandelt von der An- 
zahl der $k J s, der Samans nsw., von der Gr5J3e des Bgveda, von 
den ,SftkhabhedaV des Veda, von den fOnf Geschlechtern der 
Brahmar§i's, 2 von den DevarsFs nnd Rajarsi’s und den Welten, 
welche sie erreichen (Brahmarsiloka usw.), von ihren EigentUmlich- 
keiten und Vorziigen. Sie erteilen im Tretayuga Unterricht im 
Caturvar^akrama, sie gelangen zur Wiedergeburt in ihrem Sohne 
usw. Wall rend der Ara des Vaivasvata Manu beschaftigten sich in 


1 Vgl. Verf., Oud-Jav. Bm^.-Pur., Einl., S. 22. 

2 Vgl. Pargiter, Anc. Ind. hist, trad,, S. 185. 
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jedem Dvapara achtundzwanzig Brahmarsi’s mit der Yerteilung und 
Uberlieferung des Veda; ihre Namen werden aufgefiihrt. Im Kj'ta- 
yuga wird kein Studium des Yeda getrieben; im Tretayuga fangt 
der Unterriclit Svayaipbhuva’s an; im Dvapara gebietet Brahma 
den Rsi’s, den Veda zu verteilen und zu unterrichten. Die Manu’s 
usw. werden von ihren Nachfolgern abgeldst und begeben sich nach 
,Mahaloka‘, wo sie Askese iiben; von dieser Welt gehen sie weiter 
nach Brahmaloka. Nach vierzehn Manu-Aren findet der Sainhara 
statt, d. h. die Nacht Brahma’s kommt, welche wieder von einem 
Tage Brahma’s, d. h. einer neuen Schopfung abgeldst wird. Der 
Text handelt darauf von der Dauer der Manu-Aren, aufs neue von 
der Ablosung der Manu’s und ihrer Reise nach ,Mahaloka‘ usw. 
Die Begebenheiten wahrend der Periode der Welt zers to rung am 
Ende des Kaliyuga werden geschildert, und schlieClieh erfahren wir 
Naheres tiber die ausgeschiedenen Manu’s. Die ersten Zitate dieses 
Abschnittes sind: 

99, 3 ± Bmd. 1, 35, 70a I, = Va. 61, 61b I; 

99, 7 - Bmd. 1, 35, 71b, = Va. 61, 63a I; 

99, 11 = Bmd. 1, 35, 72b, = Va. 61, 64a; 

99, 20 Bmd. 1, 35, 75b, dz Va. 61, 66 c; 

99, 23 = Bmd. 1, 35, 76a I, = Va. 61, 67a I; 

99, 25 - Bmd. 1, 35, 76 b, - Va. 61, 67 b; 

99, 28; 29 corr. * cf. Bmd. 1, 35, 78 b; 79 a, 

cf. Va. 61, 69b, c; 

100, 1; 3 = Bmd. 1, 35, 79 b, = Va. 61, 70 a; 

100, 5 ? ? 

100, 8 - Bmd. 1, 35, 81a I, ± Va. 61, 71b I; 

100, 10 *dt Bmd. 1,35, 81 all, = Va. 61, 71b II; 

100, 12 = Bmd. 1, 35, 81 b, ~ Va. 61, 72 a; 

== Va. (Variante) 61, 72 a, 1 usw. 

Ich mochte dieses Verzeichnis hier beenden und hinsichtlich 
der vielen anderen Verse und Pada’s auf meine Edition und An- 


1 Die Variante wird also yon zwei anderen Texten gestiitzt. 


17 * 
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merkungen verweisen. Nur auf die Stelle S. 104, 20 ff. mache ich 
aufmerksam. Hier steht nana& astr alert ar si im Einklang mit Bmd. 
Pur. 1, 35, 114b II nanasastrakrta§ ca ye ; Vayu Pur. 61, 103 b II 
weist n ° ksaye auf. Im indiseben Bmd. schlieBt sich der vorher- 
gehenden Erzahlung an die Auffuhrung der achtundzwanzig Yeda- 
vyasa’s ( — 1, 35, 125 a). Im javanischen Texte geht dieser Namenreihe 
ein kleines Textstiick voraus (S. 104, 20 — 28), welches (S. 104, 26) 
ein von. mir hier nicht identifiziertes Zitat enthalt; die Fortsetzung 
bildet die Namenliste der Vedavyasa’s. Nun ist es aber auffallend, 
daB auch hier wieder das Vayu Pur, eine Abweicbung aufweist: 
die Namen sind iibergangen, und der nachfolgende Vers (61,104a) 
entspricht dem Verse 1, 35, 125 b des Bmd. Pur. 1 

Etwa in der Mitte des javanischen Werkes, S. 112, 30, treffen 
wir eine interessante Stelle: mahkana ta kacaritan ikan prakriya- 
pada kagawayakSn rifi Brahmandasanliita , pawarah bhagaivan Byasa , 
,also lautet die Erz&hlung im Prakviy£-pada, in der Brahmapdasam- 
hita, vom elirwiirdigen Vyasa mitgeteilth Der Ausdruck Prakriya- 
pada hat nur aus den Bmd.- und Va.-Puranen belegt werden konnen, 
wie es scheint. 2 Die Erzahlung im javanischen Texte ist hier an- 
gelangt bei 1, 35, 201 des Bmd.- und 61, 172 des Va.-Pur. An dieser 
Stelle endet aber in diesen zwei Texten der Prakriyapada nicht: 
bekanntlich werden im Bmd. die Kapitel I, 1 — 5 so bezeichnet (vgl. 
die Unterschrift des 5. Kap.: iti §ri-Brahmande maha-purane Vayu - 
prokte purvabhage prathame prakviyapa.de lokakalpanarp ndma pafi- 
camo 5 dhyftyah ) und im V&yu Pur. die Kapitel 1 — 6 (Unterschrift: 
sarndptafy prakriyapadali ). AuBerdem lehrt der Vayu -Text selbst, 
dafi der Prakriyapada den Anfang des Werkes bildet: puranarp 
$arppravak§yctmi mdrutam vedasaipmitam [ . . , | prakriya prathamah 
padah kathyavastuparigraha{i (4, 11; 12 s ), und an einigen anderen 
Stellen lesen wir, daB die PurEnasaiphita Romaharsana’s und die 
seiner Schuler K&syapa, S&varni und k*!atpsap&yana, die mulasarp- 

1 Die 28 VySsa’s im VSyu Pur.: 23, 111 ff. 

2 Pargiter, Anc. Ind. hist, trad., SS. 23 f. 

3 Vgl. VS. 103, 44. 
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hitd’s, vierteilig waren: sarvas ta hi catuspadak sarva§ cailcartha - 
vacikah 1 ] catuspadam Paranarfi tu Brahmand mhitam pura . 2 Da 
wir nun auch im javanisehen Werke den Ausdruck Prahriydpdda 
finden, konnen wir nicht umhin zu vermuten, an dieser Stelle sei 
in unserem Texte der erste Teil zu Ende. 3 Es ist aber ganz auf- 
fallend, dad die Verse Brn^., 1, 35, 67 ~ Va. 61, 59, welche ich oben 
zum Teil angefiihrt habe, in dem javanisehen Texte niclit vertreten 
sind: wie wir oben geselien, entspricht S. 93, 12 BmdL 1, 35, 66 usw, 
und S. 99, 3 Bm<J. 1, 35, 70 usw. Von einer Vierteilung wird also 
im javanisehen Purana gar nicht gesproehen. Zufalligerweise, und 
durch Ausfall einiger Verse im Zusammenhang mit der Umstellung 
(oder der Vertauschung) des folgenden Abschnittes zu erklaren? 
Oder kannte der indisclie Grundtext unseres javanisehen Werkes 
diese Vierteilung nicht, wenigstens niclit auf dieselbe Weise als die 
heutigen indischen Bm<J- und Vayu-Texte? Wiirde es dann viel- 
leicht daraus zu erklaren sein, daB wir hier den erwahnten Aus- 
druck an einer ganz anderen Stelle finden? 

Diese Fragen sind nicht olme Bedeutung, da bekanntlich die 
zwei verdienstvollsten Puranaforscher der Neuzeit, Pargiter 4 und 
Kirfel, 5 dieser Vierteilung groBe Bedeutung beigelegt haben. Pargiter 
meinte, sie sei ein altes, nur im Bind. und Va. bewahrtes Einteilungs- 
prinzip, der deutsche Gelehrte urteilt: ; es ergibt sich vielmelir, daB 
der Bearbeiter des B(J.~V&. dasselbe erst auf das vorhandene Material 
tibertragen hat. 1 Gehorte folglich der Grundtext des javanisehen 
Pur. nicht zu der vom Diaskeuasten Kirfels bearbeiteten Rezension? 
War er in diesem Falle alter als der Diaskeuast, dessen Zeit von 
Kirfel zwischen ± 335 und ± 620 angesetzt wird? Oder gab es 
Rezensionen, welche nicht von dem genannten Bearbeiter betroffen 
worden waren? In meiner Einleitung habe ich Griinde dafiir an- 
zuftihren versucht, daB die javanische Ubersetzung aus dem 10. Jahrh. 

1 Bmfl. 1, 35, 67; VS. 61, 59. a VS. 32, 64. 

3 Vgl. meine Anmerkung, S. 281. 

4 Pargiter, Anc. Ind. hist, trad., SS. 23 f, 

6 Kirfel, P. P., S. XIX. 
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stamme. 1 Wir mocliten nun die Frage stellen: Wann entstand der 
G run d text? 

XI. Hiernaclx folgt ein langer Absclmitt, worm (in Kiirze) 
geliandelt wird von den iibrigen Manu’s, von den ,ganaV des zweiten, 
dritten, vierten, fUnften nnd sechsten, von den Nachkommen Svayam- 
bhuva’s, deren einer Dhruva war, der Bhumi heiratete. Aus diesem 
Gesclilechte sproB aucli Vena, welcber der Ungerechtigkeit frohnte. 
Seine Gescliichte und die seines Solmes Prthu werden umstandlieh 
erzahlt (bis S. 128, 21). Von den folgenden Versen des Bmd. (bzw. 
Va.) sind Teile ganz oder zum Teil gleiehlautend zitiert: Bind* 
1, 36 ; 3 (Va. 62, 3), 4 (3), 5 (5), 7 (7), 21 (19), 41 (36), 94 (81), 
95 (81), s 109 (92), 134 (114), 137 (116), 138 (117), 139 (118), 141 
(120), 142 (121), 146 (125), 148 (126), 151 (130), 152 (fehlt), * 155 (?, 
131?), 155 (132), 156 (132), 156 (133), 157 (133), 157 (134), 158 * 
(134*), 2 158 (135), 3 180 (153), 181 (153), 181 (154), 182 (154), 
184 (156), 2 187 (?, 159), 188 (160), 187 (159), 193 (165), 200 (171), 
198 (170). Da der Text von SI. 83 des Bmd* (6l. 71 des Va.) an 
von Kirfel, P. P. aufgenommen ist, kann man mit leicliter Miibe 
die angeftihrten Stellen vergleichen. Es stellt sick dabei heraus, 
daB der javanische Text aucli in diesem Abschnitte sicb bald dem 
einen, bald dem anderen Texte anschlieBt, aber gleichfalls bfters 
alleinstebende Lesarten aufweist. Vgl. z. B. S. 116, 21 — 24: P. P. 
143, 8, 9 a, wo von zwei $loka’s der erste Pada leider verdorben 
ist, der zweite nur im Va. aufgefunden wird (aucli Bmd- stelit ftir 
sicb), der dritte Bmd* nahersteht als den iibrigen Texten, der 
vierte Va., alien anderen gegeniiber, gleicli ist, der dritte Ilalbvers 
sicb nur im Bmd*-Va., alierdings nicht ganz gleiehlautend, vorfindet, 
die letzte Zeile, wie es scheint, nur im javaniseben Texte stelit. 
P. P. 235, 18a I = Va. 62, 114 a I, id. II = Bmd* 134 a II. P. P. 236, 22 
scblieBt sich der javanisclie Text, Einzelheiten ausgenommen, dem 
Bmd.-Va.-Texte an, P. P.236, 25 b dem Brahma Pur.-Hariv.-Texte. 

1 Vgl. meine Edition, S. 23. 

2 Hiernach ein alleinstehendes Zitat. 

3 Hiernach einige alleinstehende Zitate; vgl. die Anmerkung. 
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Es stellt sick heraus, daB unser Text ziemlich viele abweichende 
Lesarten aufweist, welehe in den anderen Texten nicbt vorgefunden 
werden. Man beachte aber, daB die Erzahlung im allgemeinen 
parallel geht mit der des BmcJL-V&.-Textes. Diese Tatsache ist von 
groGer Wichtigkeit, denn, falls die Ausfiibrungen Kirfels riclitig 
sind, verrat gerade die Fassung des BmtjL-Ya., derjenigen des 
Brahma-Hariv.-Siva Dbarmas. gegeniiber, die Hand eines Diaskeu- 
asten. 1 Im zweiten Abscbnitte des P. P. sind die Texte leiclit nach- 
zuschlagen: ich unterlasse es darum, weiteres anzufiihren. Somit 
stebt aucli die in zwei Fassungen vorliegende Yena-Prthu-Geschichte 
nicht, wie in der Purana-Gruppe: Bralima Pur., Harivamsa und 
Siva*Dharmasaiphita, an zwei verscbiedenen Stellen, sondern diese 
Erzahlungen folgen unmittelbar aufeinander wie im Bmd.-Va.-Texte. 
Wir kOnnen folglich niclit umhin, an dieser Stelle auch im Grund- 
texte des javanischen Werkes die Hand des Diaskeuasten, falls es 
einen solclien gegeben hat, zu erkennen. 

Betrachten wir aber den ScliluB dieses Abschnittes, so lesen 
wir (S. 128, 20) nach der Schilderung der melkenden Baume: 
maiihana tail pehan sail hyah LUmah de maharaja Pfthu, paiir&iio 
saiihulun carita rih rdma rahadyan saiihulun bhagaicdn Byasa } 
,also war das Melken der Erde, vorn GroBfursten Prthu betrieben, 
wie ieh es Ihren Yater, den ehrwur digen Vyasa, erzahlen lii)rte.‘ 
Hier ist also dieses Kapitel zu Ende, wie auch im Bmd.-Y&.-Texte, 
Aber dort wird die Erzahlung fortgesetzt, und zwar sogleich (vgl. 
P. P. 248, 106 — 107); im Brahma PurEpa endet bier das 4. Kap. 
nicht. Bm<J. 37, 22 a, Ya. 68, 21 ist diese Erzahlung vollendet; es 
folgt das Pi'thuvaixisanuklrtanam. Hier weist also der javanische 
Text eine kurzere Fassung auf. Aber ganz tiberraschend folgt nun 
an dieser Stelle der geographisehe Absehnitt, welcher im Bm<J. Pur. 
das 15. Kap. des 1. Teiles usw., im Ya. Pur. das 34. Kap. usw. 
bildet, d. h. das Jambudvlpavarnanam, der Bhuvanavinyasah und 
ein Teil des Jyotihpracarah. 


1 Kirfel, P. P., S. XXXIV. 
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"Wie ist nun diese ganz merkwiirdige Umstellung zu erklaren? 
Wie vertragt sich dieser tiefgeliende Unterschied mit der Annahme 
eines Diaskeuasten, der den ganzen Puraria-Stoff geordnet und liber- 
arbeitet, den Bmd.- Vavu -Text gebildet habe? 

Wie man schon aus der Kapitelkonkordanz Kirfels 1 entnehmen 
kann, bilden die Adh. I, 15 — 24 im Bmd.-, 34 — 54 im V&yu- und 
nun aucli 112 — 128 im Matsya-Purana einen groBen, zusammen- 
hangenden Abschnitt geograpbiscben und kosmographisehen Inhalts. 
Und zwar enthalt das Va. dem Bmd. gegeniiber grOBere Sonder- 
stiicke (34, 58 — 42, 81; 43, 10 — 44, 25; 48, 1 — 43), und weisen Bmd. 
und Ya. dem Mt. gegeniiber wieder Sonderteile auf. Neuerdings 
hat der Bonner Gelehrte einem Teile dieses Abschnittes eine Ab- 
handlung gewidmet, und er hat versprochen, mehr zu geben. 2 Ich 
mochte nun in Kiirze den Text des javanischen Werkes mit dem 
des genannten Abschnittes vergieichen. 

XII. Der erste Teil des geographischen Abschnittes wird von 
einer kurzen Ankiindigung eingeleitet, die sich auf den ganzen Ab- 
schnitt bezieht: nahan tikanah dwlpa samudra parwata ? apramana 
kwehnya , mahabhut apramana , ruhur sah hyah candraditya mwah 
Iwa nih teja nira ; ya ta pajara ni hhulun ri rahadyan sahhulun, 
pahrWo ni hhulun carita ri bhattdra Bayu (S. 128, 22 — 25), ,nun 
werde ich Ihnen, meine Herren, die Kontinente, Ozeane, Gebirge 
— ihre Menge ist zahllos — , die GroBe der Elemente, die Hohe 
der Sonne und des Mondes und die Ausdehnung ihres Lichts er- 
zahlen, wie ich es Y&yu mitteilen horte*. Man vergleiche den Ein- 
gang von Bmd. 1, 15; V&. 34; Mt. 112. Hiernach beschaftigt sich 
die Erzahlung mit Jambiidvipa, dessen Gebirgen, insbesondere mit 
dem Meru, mit dem Gebiete Ilavrta, mit den saptavarsa Jambu- 
dvipa’s usw. Den SchluB dieses Abschnittes bildet eine Schilderung 
Kuruvar§a’s ; iiber eine kleine Interpolation vgl. die Anmerkung 
( — S. 136, 29)* Die Beschreibung stimmt im allgemeinen zu der- 
jenigen der genannten Pur^a-Texte. 


1 P. P., S. XII. 

2 Kirfel, BhSratavarga, Einleitung (Stuttgart, 1931). 
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Xcli stelle die Zitate dieses Abschnittes zusammen: 


128, 26; 

29 

= Bmd. 1, 15, 5b I; 

= Va. 34, 6 a I; 

= Mt. 112, 4a I 

corr. * 

= 

(?) Bmd. 1, 15, 6b; 

~ (?) Va. 34, 7 a; 

~ (?) Mt. 112, 5 a 

129, 

5 

vollig abweichend; 

= Mt. 112, 8 a; 

129, 

11 

? 

? 

? 

129, 

16 

— Bmd. 1, 15, 14 a I; 

~ Va. 34, 13b I; 

~ Mt. 112, 10b I; 

129, 23; 

25 

= Bm(J. 1, 15, 17 a; 

— Va. 34,15 b; 

~ Mt. 112, 13 a; 

129, 

29 

= Bmd. 1,15, 17 b 11; 

~ Va.34, 16 a II j 

= Mt.ll2, 13b II 

129, 

31 

- Bmd. 1,15, 18 a; 

~ Va.34, 16 b; 

- Mt. 112, 14 a; 

130, 

5 

- Bmd. 1,15, 18b I; 

- Va. 34, 17 a I; 

~ Mt. 112, 14b I; 

130, 

19 

- Bmd. 1,15, 22b I; 

~ Va. 34, 20b I; 

~ Mt. 112, 17b I; 

130, 21; 

23 

= Bmd. 1, 15, 23a; 

= Va. 34,21a; 

= Mt.ll2, 18a; 

130, 

25 

= Bmd. 1,15, 23 b II; 

= Va. 34, 21 b II ; 

= Mt. 112, 18 b II: 

130, 

30 

cf. Bmd. 1,15, 25 a II; 

cf. Va. 34, 22 b II; 

cf. Mt. 112, 20b II: 

131, 1; 

4 

corr. * — 

— 

— 

131, 7; 

9 

cf. Bmd. 1, 15,26a; 

± Va. 34, 23 b; 

rt Mt. 112, 21a; 

131, 

11 

cf. Bmd. 1,15,26b; 

cf. Va.34, 23c; 

±Mt. 112, 21b. 


Das nachfolgende Zitat, S. 132, 6, ist in diesen drei Texten 
niclit an dieser Stelle gefunden worden; vgl. aber Bmd. 1, 17, 23 
(angefiihrt in den Anm.); Ya. 46, 23; Mt. 113, 73. Hiernach sind 
ganz oder teilweise zitiert Bmi 1, 15, 39 (Ya. 34, 34, Mt. 112, 36) ; 2 
43 (_. 40); 43 (50; 40); 47 (53; — ); 47 (54; 41); 49 (56; 43); 
53 (43, 2; 2 49); 54 (43, 3; 49); 55 (4; 50); 57 (6; 52); 59 (7; 53); 

59 (8; 54); 60 (8; 54); 61 (9; 55); 60 (9; 55); 1 63 (45, 3; 2 61); 

64 (45, 4; 62); 66 (45, 7; 65); 67 (— ; — ); 68 (8; 66); 68 (9; 67); 

70 (10; 68); 72 (12; — ); 77 (17; 74); 80 (20; 77). Hier endigen 

auch Bm<J* 15 und Mt. 112. 

XIII. YPie auch in den drei anderen Texten folgt nun die 
Schilderung Bharatavarsa’s (Indiens) (S. 136, 30—143, 4); nur im 
Vayu finden wir ein Sonderstiick (45, 20 b — 66). In diesem 
Teile konnen wir wieder einige merkwiirdige Tatsachen feststellen. 3 


1 Hiernach ein Zitat, woriiber man die Anmerkung vergleiche. 

2 Vgl. Kirfel, P. P. ? SS. XII, XIV. 

3 Die angefiihrten Stellen sind Kirfels Bh5ratavar§a (K.B.), II entnommen. 
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Die Beschreibung Indiens fangt im Texte des Bind., Va. und 
Mt. (K. B., II, ljff.) an mit einer Frage der Itsi’s und einer Ant- 
wort Lomaharsana’s; der javanisclie Text unterlaBt diese Mitteilungen; 
er fangt an mit einem Zitate, K. B. l s b. Das folgende Zitat ist 
nicht ganz sicher, ist aber K. B. l 4 a ahnlich. Es folgen hiernach: 


137, 7 - K.B. l 4 b II 
137,10= „ l 5 a II 

137,13= „ l 5 a I 

137,16= „ l 5 b 


137,19 =K.B. 2a I 

137, 23 * cf. „ 2a II 

137,26 = „ 2 b 

137,29 - „ 3 a 


S. 137, 19 ist itali (iti hss.) zu beachten: tata\i Va., yatali Mt. 
Die Reilienfolge der Yerse im Bind, und im Ya. ist auch im java- 
nischen Pura$a ununterbrochen erhalten, die Halbverse und Pada’s 
werden angefiihrt und ins Javanische iibersetzt oder erklart. Nach 
der ErklErung von K. B. 3a (S. 137, 29: Bharatasya tu varsasya 
nava bheda nibodhitah ) folgen die Namen der neun Teile: Indra- 
dyumna (sic) usw. 1 Yon groBer Wichtigkeit ist nun, daB vom 
Halbverse K. B. 3 b: samudrantarita jfieyas te tv agamy ah par asparam, 
,durcli Meere sind sie getrennt und fur einander unzuganglich‘, 
welcher somit eine Auffassung kundgibt, die mit der purEnischen 
Theorie von der Kreisform Jambadvlpa’s und dessen Einteilung in 
Parallelzonen, nach der Ansicht Kirfels, 2 kaum vereinbar ware, da 
sie zu der Segmentgestalt Bharatavarsa’s wohl nicht stimmt — daB 
von diesem Halbverse im javanischen Texte nicht die geringste 
Spur zu finden ist Es ist nicht wahrscheinlich, daB er sich da 
einmal vorgefunden hat, denn die tibrigen Verse dieser Stelle sind 
ausnahmslos vertreten; auBerdem gibt es einen zweiten Text ohne 
diese Zeile, das Matsya Pur&na. ,0b er in diesem nun von Anfang 
an gefehlt oder, was mir das Wahrscheinlichere zu sein scheint, 
bei der Ubernahme des Textes mit Absicht ausgemerzt worden ist, 
um ilm der den ganzen Traktat beherrschenden Auffassung von der 
Kreisform des Jambudvlpas und der Segmentgestalt Bharatavar§as 


1 Einzelheiten : vgl. Kirfel, Kosmogr. d. Ind., S. 61, und meine Anmerkung. 

a Kirfel, BhHratavar$&, S* 12. 
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anzupassen, muC dahingestellt bleiben. 41 Es ist ganz merkwiirdig, 
daC das javanische Brahmanda Pura^ia hier wieder an einer Stelle, 
wo wir die Tatigkeit eines Diaskeuasten spuren mochten, von seinem 
indischen Namensbruder abweicht, und aueli, daB abermals in einern 
anderen Texte eine Parallele vorgefunden wird. Nun folgen diese 
Zitate : 

138,4~K.B. 5aII; 138,6 = K.B. 5b I; 138,9 -K.B.5^1; 
138, 11 - Iv. B. b; 138, 14 Hh K. B. 6a; 138, 20 - K. B. 7b I 
(= B<J. L.); 138, 24 cf. K. B. 7 x b I; 7, a I; 139, 3 ~ K. B. 8, a II 
(= Va. ?); 139, 6 ~ K. B. 8 X 1> I (± Mt.). 

In der nachfolgenden Besclireibung der Gebirge Bharatavarsa's 
finden wir wieder eine merkwiirdige Koinzidenz. Zitate sind liier 
(S. 139, 11 — 18) niclit angefiihrt, die Ubersetzung ist aber ziemlich 
genau vergleichbar mit den indischen Texten. Die folgenden Stellen 
sind nun iibersetzt worden: K. B. 9, etwas von 10 (ltickenhaft?), 
13b, 14, 15 usw., also nicht 11, 12, 13a. Genau dieselben Verse 
fehlen auch in der Besclireibung, die das Mah&bharata (6, 9) und 
das Padma Pur an a (3, 6) bieten. 

Nun werden die Fliisse behandelt, im allgemeinen im Einklang 
mit dem zweiten Text Kirfels. S. 141, 11 finden wir die von Raja- 
sekhara in der Kavyamlmamsa 17 (± 900 n. C.) angef iihrte Stelle, welche 
Kirfel dazu fiihrt, fur diesen (d. h. den langeren geographischen) 
Text einen gewissen , terminus ante quern 4 aufzustellen; 2 leider ist 
der javanische Text hier verdorben. Weiteres (Zitate, Namen) kann 
man leicht in meiner Edition nachschlagen. 

Das letzte Zitat in diesem Abschnitte ist S. 142, 29, vgl. K. B. 53 a. 

XIV. Hiernach werden die anderen Varsa’s Jambtldvlpa’s, Kirn- 
purusavarsa, Harivarsa usw., geschildert; die Geschichten von der 
Askese Bhagiratha’s und dem Hinabsteigen der Gafiga werden er- 
zahlt, der Lauf und die Miindungen dieses Flusses beschrieben. 
Kuvera, der Fiirst des Hira:nya6rftga, und seine Anfiilirer, eine An- 
zahl von Flilssen und Seen, der Va<jabstmukha (Aurvagni) werden 


1 Ders., o. c., S. 15. 


2 Ders., o. c., S. 19. 
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e'rwilhnt (S. 143, 5 — 153, 20). Die folgenden Stellen sind angefUhrt 
ivorden: 

143, 6 cf.BnnJ. 1,17,2b; cf.Va.46, 4b; ef. Mt. 113, 1 62b; 

143, 13 = Bind- 1, 17, 3a I; = Va.46, 5a I; = Mt. 113, 63 a I; 

143, 15 - Bmd. 1,17,3b; ~ Va.46, 5b; ~ Mt.113, 65b; 

143, 20 ef.Bmd. 1, 17, 4a II; = Va. 46, 6aII; cf. Mt. 113, 65a II 

143, 22 ? ? ? 

143, 26 =Bmrl. 1,17, 6b I; = Va.46, 8bl; = Mt.li3, 66bl; 

144, 3 — — =Mt. 113, 68aII; 

144, 6 = Bind- 1,17, 10 a I; = Va. 46, lib I; = Mt.113, 69bl; 

144,13 - Bmcl.l, 17, 13al; = Va.46,14aI; = Mt.113, 72al; 

144, 16 = Bmd. 1,17, 15b; ± Va.46, 16b; — 3 

144, 19 corr. * = ? ? ? 2 

145, 14 =Bm<J.l,17,27bII; ± Va.46, 27 b II; = Mt.ll3,76bII 2 ; 

145,17 ~ Bmd-1, 17,28 al; ~ Va.46, 28al; ~ Mt.113, 77 al; 

145, 20 = Bmd-1, 17, 28b I; = Va.46,28bI; = Mt.113, 77bl; 

145, 22 =Bmd.l,17,29aII; cf. Va.46, 29aII; ±Mt. 113,78aII; 

145, 26(cf. Bmd. l,17,31all); e£. Va.46, 31 a II; cf. Mt. 113,80aII; 

146, 8 corr. * cf. Bind- 1, 17, 34 b; cf. Va. 46, 34 b; cf. Mt. 113,83 a. 

Hier (S. 146, 13) endet das Kapitel in den indischen Texten. 
Aber aucb im javanischen Werke sind, wie of ter, 3 die Spuren eines 
solchen Einscbnittes deutlicb zu erkennen in den Wortern: kunah 
pajara ni nhulun ri rahadyan saiilmlun, d. h. ,nun werde ich Ihnen, 
meine Herren, etwas (anderes) mitteilen*. Das Matsya Purana geht 
nun seine eigenen Wege. Ich stelle die Zitate des folgenden Kapitels 
zusammen (ganzlich oder teilweise angefiihrt, Pada’s und Halb verse): 
Bmd. 1, 18, 4 (Va. 47, 4); 9 (9); ? (?j; 19 (18); 32 (31); 33 (32); 
34 (33); 35 (34); 36 (34); ? (?);* 52 (50); 66 (63); 68 (65); 69 (66). 
Das Matsya Puraiia bietet dieselbe Schilderung im 120. (121.) Ka- 
pitel. MerkwUrdigerweise stimmt nun das Zitat S. 152, 12 ziemlicli 

1 Oder 114 

2 Mt. hat eme ktirzere Fassung. 

3 VgL Verf., Einl,, S. 2t. 4 Vg). Matsya Par. 120, 40 h I. 
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m Mt. 120, 67, b II; Bm<J. 1, 18, 69 a II und Va. 47, 66 b II weichen 
ab. Weiter 69 (66, Mt. 68) u. a., woriiber die Anmerkungen Aus~ 
kunft geben. 

XV. Dieser Absehnitt handelt yon den iibrigen Dvipa’s: Saka- 
dvlpa, Kusadvipa, Krauncadvlpa, Salmalidvipa, Gomedadvlpa, Puskara- 
dvapa, und deren Eigentumliehkeiten, von den Ozeanen, welche die 
Dvlpa’s einsclilieBen, vom ringformigen Lokaloka-Gebirge, das das 
Ende der Welt abschlieBt, von den Welts chi chten, welche konzen- 
trisch umeinander die Welt umgeben usw. ( — S. 167, 14). Im all- 
gemeinen finden wir dieselbe Schilderung in mehreren anderen 
puranischen Texten, nur muB man beachten, daB, wie Kirfel 1 urn- 
standlich dargelegt hat, die uns vorliegenden Pura^a’s sicli hinsicht- 
lich der Anordnung der Dvipa’s (,Kontmente‘) und Meere in drei 
Gruppen teilen. Die erste Gruppe bildet eine groBere Anzahl von 
Puraina’s, yon welch en uns liier nur das Brahmaii<Ja- und das Vayu- 
Pur. interessieren (Va. Pur. allerdings einigermaBen abweichend); 
zur zweiten gehbren das Bhavisya(I 3 )-Pur., Matsya- und Varaha-Pur., 
zur dritten nur das Padma Pur. und das Mahabharata, 

Nun ist es hochst merkwiirdig, daB das javanische Brahman«Ja 
Purana sich nicht zur ersten Gruppe, sondern zur zweiten gesellt. 
Im Bmd. Pur. 1, 19 und Va. Pur. 49 ist die Reihenfolge der Ivon- 
tinente: Plaksa-, £almala-, Kusa-, Kraunca-, &aka-, Puskaradvipa, 
in unserem Texte, wie auch im Matsya Pur, usw. : Sakadvlpa usw., 
wie oben aufgefuhrt. 

Ist diese Tatsache an sich schon sehr interessant, so kommen 
noch einige merkwiirdige Umstande hinzu. Auch die Namen der 
Meere, welche die Kontinente ein sell lie Gen, sind im javanischen 
Texte dieselben wie im Matsya Purana; ebenso ilire Reihenfolge. 
Jeder Kontinent, auBer dem letzten, Puskaradvipa, besitzt in den 
zur ersten Gruppe gehbrenden Texten sieben strahlenformige Ge- 
birgsstreifen, welche sein Gebiet in sieben Landsehaften (Varsa’s) 
einteilen, die von sieben groBen Strdmen durchflossen werden. In 

1 Kirfel, Die Kosmographie der Inder, SS. 56 ff.; 112 ff. 

2 Ders., Kosm., S. 56, 1. 
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den Texten aber, welche die zweite Gruppe bilden, weisen nur die 
ersten drei Kontinente die sieben Gebirgsstreifen, sieben Land- 
schaften und sieben Hauptfliisse auf, der vierte hat nur drei Gebirge 
und drei Varsa’s. Audi durch die Ahnlichkeit in diesen Einzelheiten 
erweist sich der javanisdie Text als ein ilitglied der zweiten 
Gruppe. 

Die Namen der Gebirge, der Landschaften und Strorne werden 
in den Texten aufgefiihrt; abgesehen davon, daB sich in den ein- 
zelnen Purana’s dann und wann Varianten vorfinden, ist fast stets 
fiir jedes Gebirge, jedes Gebiet und jeden FluB ein eigener Name 
festzustellen; allein wir konnen einen merkwlirdigen Umstand beob- 
achten. In den zur zweiten Gruppe gehdrigen Texten sind namlich die 
Namen des ersten Dvlpa ganz iiberwiegend mit denen des ersten Kon- 
tinentes in der ersten Gruppe identisch oder doch ahnlich: von den 21 
in Betracht kommenden Wortern sind 13 ganz gieichlautend, 2 nur 
wenig abweichend, 2 Synonyme oder teilweise verschieden, 4 ganz 
verschieden; man beachte jedoch, daB die zwei Texte, welche hier die 
zweite Gruppe bilden, 1 unter sich einige Varianten aufweisen. Ebenso 
sind die Namen des zweiten Kontinentes in beiden Gruppen einander 
vielfach ahnlich oder eher identisch: die Zahlen sind 13, 1, 1, 6. 
Aber die Namen des dritten Kontinentes in der zweiten Gruppe 
stehen denjenigen des vierten Dvlpa in der anderen Gruppe am 
nachsten. Beachtet man nun, daB die zweite Gruppe hier nur von 
zwei Texten gebildet wird und daB die Texte der ersten Gruppe 
unter sich vielfach Varianten aufweisen, so diirfen uns m. E. die, 
relativ wenigen, verschiedenen Wdrter nicht davon abhalten, die 
Identitat der Namenreihen (als ein Ganzes) des ersten und zweiten 
Kontinentes in den zwei Textgruppen festzustellen. 

Dazu kommt, daB das Matsya Pur&na alien Gebirgen, Land- 
schaften und Fliissen des ersten und zweiten Kontinentes je zwei 
Namen beilegt. Das Varaha Purina ebenfalls im Falle des zweiten 
Kontinentes, nur einige Male im ersten Ivontinent; aber dieser Text 

1 Der dritte Text, das Bhavi§ya Pur., kommt hier nicht in Betracht. Vgl. 
Kirfel, Kosm., S. 122. 
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befolgt dasselbe Verfaliren auch im dritten Kontinent (lauBer den 
Namen der Fliisse). 

Man bekommt unwillkiirlieh den Eindruck, daB in der einen 
Textgruppe eine Yerwechslung der Dvipa-Namen stattgef unden hat. 
Stellt man $akadvlpa von Gruppe II gleich Plaksadvlpa von Gruppe I, 
Kusadv. von Gr. II gleich Halmaladv. von Gr. I, Krauhcadv. von 
Gr. II gleich Ivrauncadv. von Gr. I, so macht der nachste Kontinent 
Schwierigkeiten; in der ersten Gruppe linden wir hier die Sieben- 
teilung, in der zweiten nur die Einteilung in drei Gebirge und drei 
Landschaften. Nun stellt es sich aber heraus, daB die Namen des 
fiinften Kontinentes der ersten Gruppe, d. h. des dortigen S&ka- 
dvipa, groBtenteils den Namen der zweiten Reihe des Sakadvlpa der 
zweiten Gruppe, d. h. des dortigen ersten Dvlpa, gleich sind, und 
gleicherweise, daB die Namen des oben tibergangenen dritten Dvlpa 

k 

meistens dieselben sind als die der zweiten Reihe des zweiten Kon- 
tinentes in . der anderen Gruppe (hier wie dort Ku£advlpa). 

Lassen wir das Yaraha Purana beiseite und fassen wir nur die 
Daten des Matsya Purana’s ins Auge, so sehen wir, daB dieser Text 
denen der ersten Gruppe, d. h. der Mehrzahl, gegen iiber die fol- 
genden Namenreihen aufweist: 

I. Sakadvlpa : Namen des 1. Dv. der Gruppe I (dort: Plaksadv.), 

A : „ ,j 5. „ „ „ « ( n faakadv.) ; 

II. Kusadvipa : „ „ 2. „ „ „ „ ( „ Salmaladv.), 

n * ?? A » ?? n ( n Kusadv.) j 

III. Krauncadvlpa: „ „ 4. „ „ „ „ ( „ Krauhcadv.); 

IY. ^almaladvipa 
Y. Gomedadvlpa 

YI. Pu§karadvlpa : vgl das 6. Dv. der Gruppe I (dort: Pu§karadv.). 

Den Namen Salmaladvipa kennen beide Gruppen, Gomedadvlpa 
ist nur der zweiten eigen. Gomeda (var. Gomedha) ist aber in der 
ersten Gruppe der Name des ersten Berges des Plaksadvlpa. Wie 
nun Krauncadvlpa den Namen hat nach dem Kraunca-Berge, 1 so 


1 Kirfel, Kosm., S. 119. 
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kann Gomedadvipa semen Namen nach dem Berge Gomeda des 
Plaksadylpa haben und ein Synonym fur Plaksadvlpa gewesen sein. 1 
Man beachte nun, daB ^slmaladvlpa in der zweiten Textgruppe drei, 
Gomedadvlpa zwei, Puskaradvlpa ein Gebirge besitzt — also eine 
gewisse RegelmaBigkeit, Es ist ra. E. moglich, daB in dem Texte, 
der in der zweiten Gruppe vorliegt, eine Verwechslung der Namen 
stattgefunden liat und daB ein spaterer Redaktor die seines Er- 
acbtens richtigen Namen, d. h. die, welche in der ersten Gruppe 
den Gebirgen nsw. des gleichnamigen Kontinentes beigelegt waren, 
neben die erste Namenreihe in den Text hineingesetzt bat. In diesem 
Falle wiirde die Fassung des Matsya Pur. die jtingere sein. 

Wir wollen nun die betreffenden Stellen des Matsya Pur. ein- 
gebender mit dem entsprechenden Passus im Brahmanda-Texte ver- 
gleichen. Es stellt sich dabei heraus, daB: Mt. 121 (122), la cf. 
Bind,. 1, 19, la; 80a; Mt. 121, lb = — (II cf. Bmd. 1, 19, lb II); 
Mt. 2a = Bmd. 2a; Mt. 2b = Bmd. 2b (nur: triguncis cajpi : dvigu- 
na§ casya ), 81a; Mt. 3 a ~ Bind- 3 a; Mt. 3 b ±Bm<p 3b; dr 82a; Mt. 4a 
cf. Bind. 4a; 82b; Mt. 4b ~ Bind. 4b; 83a; Mt. 5a cf. Bmd. 5b; 
Mt. 5b ~ Bm<J. 6a; Mt. 6a cf. Bmd* 5a; 83b; Mt. 6b cf. Bmd. 6a; 
Mt. 7 a — . Die folgende Stelle erwabnt die Namen der Gebirge nsw.: 
Mt. 7b cf. Bmd. 6b; Mt. 8a = Bmd* 84a; Mt. 8b ± Bmd. 84b; 
Mt. 9a ~ Bmd. 85 a; Mt. 9 b = Bmd- 85 b; Mt. 10a cf. Bmd. 8a; 
Mt. 10b ± Bmd. 86a; Mt. 11a - Bmd. 9a; Mt. lib = Bmd. 9 b; 

Mt. 12 a = Bmd. 88 a; Mt. 12 b dr Bmd. 88 b; Mt. 13 a cf. Bmd. 10 a; 

Mt. 13 b - Bmd. 10 b; Mt. 14 a cf. Bmd. 11a; Mt. 14 b - Bmd. 89 a; 

Mt. 15 a ~ Bmd. 11 b; Mt. 15b dr Bmd. 12a; Mt. 16a - Bmd. 89b 

(ygl. 12b); Mt. 16b = Bmd. 13a; Mt. 17a - Bmd. 90a; Mt. 17b cf. 
Bmd* 13 b, Mt, 18 a cf, Bmd* 14a; Mt. 18 b cf. Bmd* 90 b usw. Aus 
dieser Zusammenstellnng ergibt sich m. E. klar, daB der Redaktor 
des Matsya-Textes nicht nur den BrahmSnda-Text oder wenigstens 
den in diesem Werke yorliegenden kosmographischen Sondertext 

1 Vgl. ders., S. 113. Wir finden tatsachlich Bmd. Pur, 1, 19, 7 s Oomedako 
* U ' a (d. h. Plakfadvlpe) prathamafy parrnto meghasamnihhafy | khydyate yasya ndmnd 
tu x>ar$am Gomcdasamjfiikam jj , 
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kannte, sondern ihn auch bei der Uberarbeitung und Erweiterung 
seines Werkes beniltzt hat. Wie dem anch sei, die im Matsya-Texte 
yorliegende Fassung dieses Textteiles ist j linger als die des Bm<J.- 
und des Vayu Purana’s (denn dieses Werk hat auch hier wieder 
denselben Text). Aber — und dies ist ganz merkwtirdig — das 
javanische BrahmEnda Parana folgt der im Matsya vorliegenden 
Fassung. Hat es nun einen Diaskeuasten des Yayu-BmcL-Textes 
gegeben, von dessen Rezension alle Bmd.- und Vayu-Texte abhangig 
sind — wie ist dann diese Divergenz zu erklaren? MuB man nicht 
eher glauben, daB der javanische Text nicht zu der vom Dia- 
skeuasten iiberarbeiteten Rezension gehGrt? Aber, ware dies der 
‘Fall, wie sollten wir uns dann das Verhaltnis zwischen dem java- 
nischen Werke und der Rezension des Diaskeuasten denken? 

Wir gehen nun ilber zu einer naheren Betrachtung dieses Ab- 
schnittes im javanischen Werke. S. 153, 21 heir in warm usw. 1 
stimmt ungefahr zu Mt. 121, 1. Die folgenden Satze erhalten mehr 
als Mt., doch vgl. 3 a. S. 153, 23 haanya usw. vgl. Mt. 2 a. Yatika 
usw. vgl. 4b; subhiksa usw. vgl. 3b, 4a; ksamdtejanvita bildet doch 
eine Yariante; ikanah gunuii und kalyan usw, vgl. 4b, die Worter 
dudug in T. a. usw. scheinen aber eine Erweiterung zu bilden. 
Der wichtige Halbvers Sakadvipadisu tv esu sapta sapta nagas trisu 
(Mt. 5 a), vgl. Bm<J. 5 b Plaksadvlpadisu tv esu sapta sapta tu 
pancasu , begegnet im javanischen Texte nicht. Es wird andererseits 
erwahnt, daB die Gebirge je zwei Namen haben. Der erste Name 
in der Auffiihrung fehlt; 2 pragayata vgl. Mt. 8b; Udaya , ebenda; 
der Halbvers tatra meghas tu vTstyavtham prabhavanty apay&nti ca 
(Mt. 9a; vgl. Bmd. 85a) begegnet hier in einer enveiterten Fassung: 
,dort ist die Gegend, wo Gott Indra die Wolken holt, wenn er es 
im Bharatavarsa regnen laBt. 4 Der Name Jaladha (S, 154, 2) stimmt 
zu 9 b; Candrasama ist vielleieht ein MiBverstandnis; sonst fin den 
wir tiberall Candra , Mt. 10 a bietet jedoch : sa vai Candrah $a- 
makhyatah. Die Worter pa$a gohnya usw. sind im Mt. nicht 

1 Vgl. die Edition. 2 Vgl. die Anmerkungen. 

Acta orientalia. XI. 


IS 



252 


J. Gonda, 


vertreten; kahwehan in osadhi stimmt aber zu sarvausadhisamanvitali 
(Mt. 10a); der folgende Halbvers: tasman nityam upadatte Vasavah 
paramani j album ist wieder enveitert worden; vgl. doch Bmcl. 86 b. 
Das dritte Gebirge weist auch liier zwei Namen auf, allein der 
erste Rewa{ta)ka l begegnet niclxt ini Mt., vgl. doch Bmd. 87 tasyottare 
RaivataJco yatra nityam pratisthitam | Revatl dim naksatram pitama- 
liakfto vidhik. Der zweite Name Narada findet sicli Mt. 11 und 
(etwas abweichend) Bmd. 9, vgl. auch V&. 9: Narado nama caivokto 
DurgaSailo mahacitalj. | tatrdcalau samutpannau purvam Narada - 
parvatau ; so Mt., wo mit Kirfel 2 durgatailah als Eigenname auf- 
zufassen ist; im Bmcl. (ty'tiyo Narado nama durga§ailo mahoccayah) 
jedoch nicht. 

Es scheint also, daB der ursprtingliche (zweite) Name im Mt. 
nicht da ist. Und da wir oben feststellen konnten, daB Bmd. 87 
im Mt. nicht vertreten ist, so glaube ich, der Mt.-Text sei an dieser 
Stelle weniger gut als der javanische, der, abgesehen von der Ur- 
sache, eine klarere Erzahlung bietet und einen naheren AnschluB 
an die heiden Grundtextstucke aufweist. Er bietet sogar melir, und 
ich habe keinen Grund zu glauben, der javanische Bearbeiter habe 
etwas hinzugefligt. S. 154, 13 ff. behandelt den vierten Berg: feyama, 
vgl. Mt. 12a; dieser Name wird erklart, vgl. Mt. 12 b; er heiBt auch 
Dundubhi : Mt. 13 a, denn (13 b): $abdamrtyuh pur a tasmin Dundublm 
ta^itah suraih , vgl. Bmd. 10 b: Chandamrtyuh p° t° D° saditah s°, 
Ya, = Mt. Der javanische Text bietet jedoch vier Namen, mit 
welchen Mt. 14a nur zuin Teil zu vergleichen ist. 3 Die Schilde- 
rung des ftinften Berges stimmt, auBer dem Namen Upta* im all- 
gemeinen zu der des Mt.; die des seehsten weicht jedoch wieder 
ab. 4 Der siebente ist der Vibhraja oder Kalika (doch unten ReSara), 
ziemlich ttbereinstiinmend mit Mt. 

Wir durfen hier also einen unleugbaren AnschluB an den im 
Mt. vorliegenden Text feststellen, allein im einzelnen hat der java- 

1 Vgl. meine Anmerkung, S. 831. 2 Kosm., S. 122. 

3 Vgl. die Anmerkung; siehe auch Bmd* 11 a; V3. 9 b. 

4 Vgl. die Anmerkung, S, 334. 
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nische Text dann und wann andere Lesarten und sogar mitunter 
eine weitlaufigere Besehreibung. Es folgt eine, im Mt. und im 
javanischen Texte kiirzere, Sehilderung der Landscbaften und Fliisse 
Sakadvlpa’s, worm zwei Zitate: S. 154, 30 = Mt. 121, 20b I und 
S. 155, 11 ~ Mt. 121, 30 a I. Der SehluB dieses Abschnittes, S. 155, 
20—24, stimmt ziemlich zu Mt. 34; 35. Hiernacli bietet der java- 
nische Text eine Sehilderung (bis S. 156, 24) der Tugenden, der 
Gliickseligkeit usw. der dort wolmhaften Menschen; Mt. hat (bis 
48 a), abgesehen von Einzelheiten, dieselbe Besehreibung. Der Bun}.- 
(und Ya)-Text lauft parallel bis Mt. 42, BmdL 25, weieht aber im 
weiteren Teile ab (bis Mt. 48; vgl. Bind. 29a; bis Bmd, 32). Die 
folgenden Stellen sind angeftihrt worden: 

155, 25 ± Mt 121, 39 a 1 1 156, 5 = Mt. 121, 40 a I 

155,27 - Mt. 121, 39 a II 156, 7 corr. cf. (?) Mt 121, 40 b I 

155, 29 ± Mt 121, 39 b I 156, 18 - Mt 121, 47 a I 

156, 1 - Mt 121, 39b II 

Nun geht die Erzahlung hiniiber zu der Sehilderung von 
Kusadvipa. Yon S. 156, 25 an bis S. 157, 28 ist Mt 48 — 64 zu 
vergleichen; im Mt-Texte sind die meisten Yerse von Bmd. 32 — 43 
ganz gut zu erkennen. Die Yerse Bmd. 54sqq. (Kusadvipa im B<J.- 
Texte) vertreten aber eine kiirzere Fassung. Eine Eigentiimlichkeit 
des javanischen Purana bilden, soweit ich sehe, die den Namen der 
Gebirge hinzugefiigten Mitteilungen iiber den Himmelstrich, in 
welchem sie, einander gegeniiber, liegen. Die Besehreibung der 
Landschaften und Fliisse stimmt zum Mt. Die Zitate sind: 

156, 26 ef. Mt. 121, 49 b, ab- 157, 20 ± Mt. 121, 61b I 

weichend 157, 29 cf. Mt. 121, 65 a I 

156, 30 = Mt. 121, 50 b I 158, 13 - Mt 121, 74 b I 

S. 158, 17 setzt die Sehilderung von Krauncadvlpa ein. Man 
beachte, daB Mt. 121, 79 ff. die Reihenfolge der Gebirge nicht ein- 
halt; zweitens, daB das javanische Werk, S. 158, 27, die merkwlirdige 
Mitteilung aufweist: ,alle diese Gebirge haben je zwei Namen, allein 


1 Vgl. die Anmerkung, S. 334. 
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nur ein Name wird erwahnt, infolge der Ermiidung des Mitteilens. 4 
Im Mt. finden sich diese Wbrter nicht. Auch da wird jedem Berge 
nur ein Name beigelegt, wie wir oben feststellen konnten; das Yaraha 
Purana hat jedoch hier zwei Namen. Woher stammt nun diese 
Mitteilung im javanischen Werke? Interessant ist jedoch, daC S. 159, 1 
der javanische Text, wie hier aueh Mt. (83), einen zweiten Bergnamen 
anfiihrt. 1 Die Schilderung von Krauncadvlpa ist S. 159, 21, Mt. 90 a 
zu Ende. Die Zitate dieser Stelle sind: 

158, 21 ef. Mt. 121, 79a I (?); = Bm<J. 1, 19, 66b I;=Va. 49, 60a I; 

159, 10 - Bind. 1, 19, 74b I; ~ Ya. 49, 68a I; Mt. 121, 86b I abw.; 
159, 19 corr.ef.Bmd.l, 19,77a; - Ya.49,70a; (Mt. 121, 91a). 

Also wie der Yarianten ! 

Der nachstfolgende Passus handelt von &almalidvlpa usw., im 
allgemeinen wieder im AnschluB an den im Mt. vorliegenden Text. 
In den Anmerkungen werden Einzelheiten erortert, ich stelle hier 
nur die Zitate zusammen : 


159, 23 

at Mt. 121, 93 a 

160, 13 - 

- Mt. 121, 97b 

159, 27 

~ Mt. 121, 93 b 

160, 14 - 

- Mt. 121, 98 a 

160, 1 

at Mt. 121, 94b 

160, 24 * - 

- Mt. 122 (123), 3 a 

160, 8 

ah Mt. 121; 96 b 

161, 12 

? 

160, 9 

~ Mt. 121, 97a 




Der letzte Dvlpa, Puskara, wird hiernach geschildert: Puskara- 
dvlpa umgibt den Tasik kilafi , d. lx. den Iksurasa-Ozean und wird 
vom Svadudaka-Ozean eingeschlossen; also aucli Mt. usw., der Sv°-0, 
auch in der ersten Textgruppe. An der Kiiste dieses Meeres befindet 
sich auf Puskaradvlpa das ringformige Manasottara-Gebirge, der ein- 
zige Berg dieses Kontinentes; es hat aber zwei Gipfel: im Osten liegt 
der Citras&nu-, im Westen der MahSts&nu-Qipfel. Kbnig des ersten 
Gipfels ist Savana, Fiirst des zweiten sein Sohn Mahavlta. Die 
Menschen da sind gliickselig usw. Die zur zweiten Gruppe gehbrigen 
Texte scheinen hier unter sich eine Meinungsverschiedenheit aufzu- 
weisen. 2 Der javanische Text stimmt vielleieht im allgemeinen zum 

1 Diese Stelle habe ich in einer Anmerkung erbrtert, S. 339. 

3 Vgl. Kirfel, Kosm., S. 126. 
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Mt.; dieser ist aber weniger gut erhalten und ziemlich verdorben. 
Der Name Manasottara begegnet im Mt. nicht, wolil aber in den 
Texten der ersten Gruppe. 1 Dort hat Savana zwei Sohne. Im Mt. 
folgt nun gleichfalls die Schilderung der Lebensumstande, welche 
bier, wie auch auf S&lmali- und Gomedadvlpa, herrsclien, weiterhin 
Erlauterungen zu den Wortern samudra } varsa, dvlpa , udadhi usw. 

Also aueh im javanischen Texte, der hiernach von den Baurnen 
auf den Dvlpa’s (, Gomedha ( usw.), von dem Puskara-Baum auf 
Puskaradvlpa, in welchem Brahma wohnt, handelt. Weiterhin wird 
Lokaloka geschildert. In der ersten Gruppe (z. B. Bmd. 1, 19, 149 ff., 
Va. 49, 143 ff.) liegt jenseits des Svadudaka-Ozeans ein goldenes 
Land, das Ende der Welt; nach auBen hin wird dieses Land ab- 
geschlossen durch das Lokaloka-Gebirge, das ringformig ist und 
von der Schale des Brahma-Eies umgeben wird. Weder im javani- 
schen Text noch im Mt. wird von dem goldenen Lande etwas ge~ 
sagt. Lokaloka wird liier wie dort umsehlossen von einem Wasser- 
Ozean, dieser von einem Feuer-Meere, dieser von einem Wind-Meere, 
dieser vom Akasa, dieser vom Suksma Bhutadi, dieser vom Ahain- 
kara, dieser vom Mahan, dieser vom Pradhana, der von , alien 
K&ryaV zehnfach iibertroffen und getragen wird. Auf die Einzelheiten 
lasse ich much nielit ein: es genilge, darauf aufmerksam zu maelien, 
daB Bmd. und Va. im letzten Teile wieder ihre eigenen Wege gehen. 
Die Zitate sind: 

161, 23 Mt. ? ; - Bmd. 1,19, 114b; - Va. 49, 110a; 

162, 1 *(c£.Mt.l22,20bI; cf. Bm<;l. 1, 19, 118b I; cf. Va.49, 113 b I); 

162, 3 = Mt. 122, 20b II; =Bm<L 1, 19, 118b II; = Va.49, 113b II; 

162, 9 cf. Mt. 122, 25a; - Bmd. 1, 19, 123a; :fc Va.49, 118b; 

162, 12 * ? — — 

162,14 ± Mt. 122,27b; = (?)Bm<J. 1, 19, 127b; - Va.49, 122b; 

162, 17 = Mt. 122,28b; = Bmd. 1,19, 128b; ± Va.49, 123b; 

162,27 - Mt. 122,30a; cf. Bmd. 1,19,131a; cf. Va.49, 126a; 

163, 1 = Mt. 122, 30b I; = Bmd- 1, 19, 131b I; = Va.49, 126bl; 


1 Vgl. Kirfe], Kosm,, S. 121. 
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163, 6 cf. Mt. 122,34b; cf. Brad. 1,19, 135b; cf. Va.49, 130 a; 
163, 8 ± Mt.122, 35bl; = Bmd. 1, 19, 136bl; = Va.49, 131al; 

163,11 (cf. ibid.); ~ Bmd. 1,19,137a; ~ Va.49, 131b; 

163,14 cf. Mt.l22,36al; = Bmd. 1, 19, 137b I; = Va.49, 132al; 
163, 16 cf. Mt.l22,36aII; = Bm<J. 1,19, 137b II; = Va. 49, 132aII; 
163,19 ~ Mt. 122, 36b I; ~ Bmd. 1,19, 140al; ~ Va.49, 134bl. 

An dieser Stelle werdea im Bmd- und Va. nacheinander die 
Namen von. Plaksa-, Salmali-, Kasa-, Kraunca-, Saka-, Puskara-dvlpa 
erlautert, im Mt. ist die Reihenfolge: Saka-, Ku&a-, Kraunca-, Sal- 
mali-, Gomedaka-, Puskara-dvlpa, im javanisehen Texte begegnen 
nur Saka-, Kusa-, Gomedha-, Puskara-dvlpa. 


163, 22 

rfc Mt. 122, 37al; 

= Bmd. 1, 19, 139 al; 

=Va.49,133bI; 

163, 25 

* = Mt. 122, 38b I; 

— 

— 

163, 28 

= Mt.l22,39aI; 

= Bmd. 1, 19, 140b I 

; = Va.49, 135a I; 

163, 31 

cf. Mt. 122,39 b; 

cf. Bmd. 1) 19, 141a; 

(cf. Va.49, 135 b); 

164, 6 

~ Mt. 122, 41b; 

- Bmd. 1,19, 143 a; 

~ Va. 49, 137a; 

164, 15 

— 

— 

— 

164, 16 

~ Mt. 122,44a; 

~ Bmd- 1, 19, 145b; 

~ Va.49, 139b; 

164,22 

rh Mt. 122, 46 b; 

— 

— 

164, 23 

~ Mt.122, 47a; 

~ Bmd. 1, 19, 150b; 

~ Va.49, 144b; 

164, 28 

— 

= Bmd. 1, 19, 151b; 

= Va.49, 145b; 

165, 1 

= Mt.122, 49b I; 

— 

— 

165, 3 

= Mt.122, 50a I; 

— 

— 

165, 6 

? 

— 

— 

165, 9 

(cf. Mt.122, 51 a); 

— 

— 

165, 13 

(cf. Mt.122, 52a; 

cf. Bmd. 1, 19, 164a; 

cf. Va.49, 156 a); 

165, 16 

— 

cf. Bmd- 1, 19,164b — 

165a; cf. Va.49, 




156b — 157a: 

165, 19 

— 

— h Bmd. 1, 19, 165b; 

± Va.49, 157 b; 

165, 25 

corr. * ? 

— 

— 

165, 27 

* (cf. Mt.122, 55 c; 

cf. Bmd. 1,19, 183 b; 

cf. Va.49, 174b); 

166, 1 

~ Mt.122, 56al; 

cf. Bmd.l,19,184al; 

~ Va.49, 174cl; 

166, 3 

*cf. Mt.122, 56 a II; 

cf. Bmd- 1, 19, 184aII 

; cf. Va.49, 174c II; 

166, 5; 

8 — 

= Bmd. 1,19, 185a; 

± Va.49, 175 b; 
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166,14 ± Mt. 122, 57b; ± BmcJ.1, 19, 186b; 
166,17 (cf. Mt. 122, 59a I); ~ Bmd. 1, 19, 188a I; 
166,21 - Mt.l22,60al; ef. Bmd. 1, 19, 189a I; 

166, 24; 26 = Mt. 122, 60b ; ± Bmd. 1, 19, 189b ; 

166,28 ~ Mt. 122, 61a; ~ Bind. 1, 19, 190a; 

167, 1 cf. Mt. 122, 61bl; ~ Bmd. 1, 19, 190b I; 

167, 5 ~ Mt. 122, 61 b II; ± Bmd. 1,19, 190b II; 

167, 12 — _ 


zfc Va. 49,177 a; 

~ Va. 49, 178a I; 
~ Va. 49, 179a I; 
~ Va. 49, 179 b; 

~ Va. 49, 180a; 

~ Ya. 49, 180b I; 
d; Va. 49, 180b II; 


XVI. Nun ist die Reihe an der Schilderung der astronomischen 
Leliren. Ini Bmd. folgt aber das 20. Kap. des ersten Teiles, dessen 
Inhalt ist: prihvmi upakramya vitalasutaladlnarri rasatalanam sadhi- 
pdnam varnanam, oder, wie die Kapitelunterschrift lautet: Adholo- 
kavarnanam. Das nachfolgende Kapitel heiGt Adityavyuhaklrtanam 
und handelt von: suryacandramasor gatinirupanaprasamgena udayfi,- 
stamayamdsatithipaksartvayanasanivatsaraiidm, vyavastha tatha sam- 
dhycikdle raksasanam suryeya saha yuddlmm nirupya brahmanakrtena 
gayatrlmantrabliimantritardhyadanena tesuni vadlias cabhihitali. Mit 
diesen Kapiteln stimmt iiberein Vayu Pur. Kap. 50: Jyotihpracarah. 
Im Mt. wie auch im javanisclien Texte ist das Sttick Bmd. Ij 20 
= Va. 50, 1 — 57 a niclit da — wieder ein interessanter Umstand. Den 
Anfang dieses Absehnittes bildet eine Ubersetzung von : ata urdhvcim 
pravaJcfyami suryacandramasor gatim, Mt. 123, la; Bmd. I, 20, 581), 
Va. 50, 57 a. Darauf wird ein Sloka angefiihrt, der mit dem Va. 
am meisten, mit dem Mt. am wenigsten im Einklang stelit. In 
diesem Abschnitte begegnen zahlreiclie Zitate, die nieht immer am 
meisten zum Mt. stimmen. Von den folgenden Versen sind Teile 
angefUhrt worden: Mt. 123, 2 (Bmd- 1, 21, 2; Va. 50, 58); Mt. 3 (3; 59); 
Mt. — (4; 60); 5 (5; 61); 6 (6; 62); 7 (7; 63); cf. 8 (ef. 8; cf. 63); 
9 (9; 64); c£. 18 (cf. 17; cf. 75); — (cf. 18; 

76); 13 cf. 14* (14, 15; 69, 70); cf. 14 (cf. 14b, 15a; cf. 70); cf. 19 
(19; 77); — (21, 22; 79); — (23; 80); 19 (29; 87); cf. 20 (cf. 30; 
ef. 87); 21 (31; 88); 25 (36; 93); 26 (37; 94); 28 (38; — ); 29 (42; 99); 
30 (43; 100); 33 (47; 104); 34 (47; 104); 34 (48; 105); 35 (48; 105); 
36 (49; 106); 36 (50; 107); 37 (50; 107); 37.(51; 108); 38 (52; 108); 


258 


J. Gonda. 


“ (— I — ); - (53; 110); — (54; 110); 47 (71; 126); 48* (72; 126, 
127); 40 (64; 119); -* (-; -); -* (-; -); 39 (63; 119); 46 (70; 
125); cL 49? (-; — ); — * (74; 128); — (75; 129); — (75; 129, c£. 
121); 47 (71; 125); 52 (76; 130); cL 54 (cl 76; cf. 130); 59 (77; 131); 
— (— ; — ); 60 (78; 131); 61 (81; 133); 62 (80 b, 81a; 134) usw.; 
ich mochte hinsichtlich der iibrigen Zitate auf meine Anmerkungen 
verweisen, Zwei Tatsacben aber sind festzustcllen : erstens fehlt 
mitunter das Mt., wo der javaniscbe Text wie aucli Bmd. und Va. 
Parallelstellen aufweisen; zweitens ist die Reihenfolge der indiscben 
Texte niclit immer eingehalten. Es liegt bier somit eine Fassung 
vor, welche an sicli dem Bmd.-Va. naher als dem Mt. stelit, aber 
mitunter seine eigen en Wege geht. Zu beacbten ist jedoeh, daB 
Mt. nach 123, 84 (~ Bmd. 1, 21, 108; Va. 50, 161) von den anderen 
Texten abweiclit. Das javaniscbe Purana scblieBt sicli bier an Mt. 
an. Das Zitat S. 177, 18 stimmt zu Mt. 84, Bmd. 108, Va. 161, 
das nacbfolgende, S. 177, 28, zu Mt. 86, Bmd, 118, Va. 170; vgl. auch 
S. 178, 5: Mt. 89, Bind. 121, Va. 173 (Va. am meisten almlicb); 
S. 178, 10: Mt. 92, Bmd. 124, Va. 176. Hierauf folgt im Bmd, ein 
Stuck, 1,21, 124b— 155a, im Va. 50, 176b — 204, welches sicb weder 
im Mt. noch im javanischen Purana findet: - das Zitat S. 178, 16 
stimmt zum Mt. 93, Merkwurdig ist aber, daB der Wortlaut des 
nachfolgenden Textstlickes sicli nieht naher an Mt. als an Bmd. 
und Va. anzuscklieBen scheint, vgl. meine Anm.; an einigen Stellen 
steht der javanische Text fUr sicli. 

S. 179, 21 linden wir eine Mitteilung, welche unsere Aufmerk- 
samkeit au£ sicb zieht. In den verwandten Purana’s ist bier das be- 
treffende Ivapitel zu Ende, die vorliergehenden Worter stimmen 
ziemlicli genau zu den SchluBversen von Mt. 123, Bmd. 1, 21, Va.50. 
Die Inhaltsangabe des nachfolgenden Bmd.-Kapitels lautet nun: 
Dhruvam abhivartya sarvagrahanakgatr an avi paribhramanam megha ~ 
narti ca vj^ftsal} tathft suryarathasyapi vinyaso varnitah . Die Bmd.~ 
und V&.-Texte sind einander wieder sehr ahnlieh, Mt. weist jedocb, 
wie ofters, Divergenzen auf. Die Wdrter S. 179, 21: t$la$ kojaran 
ikau Manuwah^aicarga ... inajarak&n i hTiulun ri rahctdyan saiihu - 
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lun, ,ich habe Ihnen nun die Abteilung, welche vom ManuvamSa ban- 
delt, mitgeteilt 4 , finden sich aber in keinem der drei erwahnten Texte 
vor. Die Besehreibung Dhruva’s, welche wir nun lesen, schlieBt sicb am 
nachsten an den Mt.-Text an; ygl. die in den Anmerkungen erorterten 
Zitate. Nach dem Halbverse S. 180, 12 aber (~ Mt. 7b; Bind. 9a; 
Va. 9 a) kommt im javanischen Texte die Stelle: nya tail warsa ; 
megha, hima, ratri , sandhya usw., welche eine Ubersetzung ist eines 
dem Mt. 28; Bmd. 11; Va. 11 (nur daB liier megha , im Mt. dharma, 
anderswo gharma steht) ahnliehen Verses. Eine Divergenz, aber zu- 
Meicli eine Differenz zwischen den indischen Texten unter sich. Es 

o 

folgt eine Besehreibung der Wolken und deren Entstehung und an- 
dere meteorologische Mitteilungen, welche auch in den anderen 
Texten, aber nicht genau in derselben Reihenfolge, und an den ein- 
zelnen Stellen in verschiedener Lange und Verstandlichkeit der Fas- 
sung erhalten sind. Das zuletzt angefiihrte Zitat stimmt zu Mt. 35, 
Bind. 29; Va. 27; es folgen noch einige Satze; die letzten Worter 
stimmen zu Bmd* 35; Va. 32. Das Mt. Purana geht seinen eigenen 
Weg und geht schon Vs. 37 zu der Besehreibung des Sonnenwagens 
iiber, welche im Bmd* Vs. 60, im Va. Vs. 54 anfangt. In diesem 
ganzen Abschnitt weist also der Matsya-Text der Bmd.-Va.-Fassung 
gegeniiber Umstellungen und Differenzen auf, aber wie dem auch sei, 
die Erzahlung wird in beiden Rezensionen fortgesetzt. Im javanischen 
Texte aber wird sie in der Mitte der meteorologischen Schilderungen 
abgebrochen. Meines Erachtens liegt in den textlichen Umstanden 
der verwandten indischen Rezensionen keine Veranlassung zu einem 
derartigen abrupten Ende vor, und ich habe deswegen in meiner Ein- 
leitung 1 die Meinung ausgesprochen, das javanische Bmd* Pur. sei, 
wenigstens in seiner jetzigen Gestalt, nur ein Torso. Wir kOnnen 
nicht (oder: noch nicht) sagen, wo und wann der SchluB verloren- 
gegangen ist, wir wissen ebensowenig, wieviel fehlt. Vielleicht diirfen 
wir aus eingehenderen Untersuchungen auf dem Gebiete der fUr die 
epischen und purapischen Texte so wichtigen altjavanischen Literatur 
irgendwelche Auskunft in Bezug auf diese Fragen erwarten. 


1 Einleituug, S. 24. 



The Numeral 40 in Inscriptions at Mathura during 
the Saka and Kusana period. 

By 

E. J. Bapson, Cambridge. 

The correct reading of the date in the inscription on the 
AmohinI Yotive Tablet at Mathura (No. 59 in the List of Brahml 
Inscriptions by Prof. Liiders) is of such great importance for In- 
dian chronology, that I gladly avail myself of the kind permission 
of the Editors of Acta Orientalia to make one more attempt to con- 
vince my friend Prof. Liiders that the decimal figure in this date 
is 40, and not 70 as he supposes. 1 

There are two numeral signs in the Mathura inscriptions — one 
resembling the Brahml pta , and the other having the general ap- 
pearance of a St. Andrew’s Cross or the letter X; and Prof. Liiders 
contends that, since all the other decimal numerals are well known, 
one of these two must necessarily represent 40 and the other 70. 

In support of my own view that the St. Andrew’s Cross is simply 
a cursive form of the pta , let me refer to two inscriptions of the 
reign of Nahapana — the N&sik inscription of Rsabhadatta dated in 
the year 42 (Arch. Sur. West. Ind. IY, p. 102; Plate LII, no. 9) and 
the Junnar inscription of Ayama dated in the year 46 (Ibid., p. 103; 
Plate LIV, no. 11). In the former there is a distinct pta : in the 
latter there is an equally distinct St. Andrew’s Cross, precisely 
similar to that which is seen in the Mathura inscription of AmohinI 
(Ep. Ind, II, p. 199; Plate, no. 2). Both signs — the more carefully 
formed pta and the cursive St. Andrew’s Cross — unquestionably 


1 See Acta Orientalia, X, pp. 118—125. 
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represent 40 in the inscriptions of Nahapana; and, as I have pointed 
out in my article in u Indian Studies in honour of Charles Rockwell 
Lanman ” (pp. 49 ff.), all the available evidence shows, in my opin- 
ion, that they have the same value in the Mathura inscriptions. 

The two examples, which I have cited from inscriptions of 
Nahapana, are instructive as showing how easily and naturally a 
cursive form resembling a St. Andrew’s Cross may be evolved from 
the Brahnil pta. If the upright central stroke of this aksara be 
made slanting as in Plate LII, it only remains to substitute angles 
for the curves of the pa and the ta — as may well happen ac- 
cidentally when the sign is being cut in hard stone— to produce 
a cursive form like the St. Andrew’s Cross of Plate L1V. 

Inscriptions therefore appear to support the conclusions which 
I had drawn from the coins of the Western Ksatrapas. But Prof. 
Ltiders protests against any attempt to judge the forms of 40 and 
70 found at Mathura in the light of those which occur on coins of 
the Western Ksatrapas, since he holds that these numerals have 
undergone an entirely different development in the two localities — 
Mathura on the one hand and Surasfra and Malwa on the other, 
I can only say that I can find no evidence whatever in support of 
this view. And when Prof. Liiders proceeds to state: “Das An- 
dreaskreuz kommt aber, wie Rapson versiehert, auf den Miinzen 
iiberhaupt niemals vor ” (p. 119), he forgets that he once placed 
on me the ultimate responsibility for the insertion of the St. An- 
drew’s Cross as representing 40 in Prof. Btihler’s u Table of Numerals.” 
He wrote in Ep. Ind. IX, pp. 245—6: 

“ The numeral signs occurring in the legends of those coins 
[the coins of the Western Ksatrapas] are given in table IX, col. V, 
of Buhler’s Indische Palaographie from Prof. Rapson’s table in the 
Journ, Roy. As. Soc. 1890, Plate to p. 639. Here the St. Andrew s 

Cross has been entered as 40 ... .” 

But here a few w T ords of explanation are advisable. It is true 
that the term “ St. Andrew’s Cross ” nowhere occurs in the descrip- 
tion of the W. Ksatrapa coins which is given in my British Museum 
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Catalogue; Andhra Dynasty, &c. It was not my object in that work 
to deal with the development of the numerals; but their varying 
forms are abundantly illustrated in the Plates, from which, I think, 
the following conclusions may fairly be drawn. 

1) On well-struck coins issued during the decade beginning 
with the year 140 (see Plates XII and XIII), the numeral 40 is 
represented by the sign, clearly derived from the Brahml pt.ct } 
which is given in the table of numerals on p. coviii (cf. Plate X1L 
365); but the figure had already become conventional, and as a rule 
it appears as a sort of X with its sides somewhat rounded (cf. 
Plate XIII. 379): that is to say, the original Brahml pta had under- 
gone a cursive development somewhat similar to that which pro- 
duced the St. Andrew's Cross in Nahapana’s inscription of the 
year 46 and in the Amoliini inscription of the year 42. 

2) A hundred years later, in the decade beginning with the 
year 240, the same numeral appears as a compromise betwen >| 
and H (cf. Plate XVII. 795, 805, ftc.). 

The expression “ St. Andrew’s Cross ” is therefore merely a 
convenient term when it is used to denote cursive forms like these: 
it must not be interpreted too literally. My belief that the form 
so designated represents the numeral 40 in the inscriptions of Ma- 
thura, is now fully confirmed by a comparison of the date on the 
Amohinl Votive Tablet with the dates 42 and 46 in the inscriptions 
of Nahapana. I cannot see how it is possible to entertain any 
further doubts on the subject. So far as I am concerned, there- 
fore, it is needless to discuss the probability or the improbability 
of this interpretation in any particular instance. The value of the 
sign appears to me to be patent and indisputable. 

The signs for 40, the Brahml pta , and 70, the Brahml pu , 
are indistinguishable whenever the lower part of the latter is il- 
legible, since in both cases the head, representing the Brahml pa, is 
identical. The chief mark of distinction between these two numerals 
is that 40 rests on the line of writing, while 70 has a tail which 
goes below the line. The difference is seen at once if the 42 of 
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Nahapana’s Nasik inscription (Ep. Inch VIII, p. 82; Plate V. 12) is 
compared with the 72 of Rudradaman’s Girnar inscription (Ibid., 
p. 42 and Plate). It is this long curved stem which supplies the 
criterion by which 70 may be distinguished, and not the loop at 
its end, as I stated inaccurately in Prof. Lanman’s Festschrift, 
p. 50; for, as Prof. Liiders has shown, a cursive loop may equally 
well be developed from the -ta in the pta which represents 40; see 
his Plate VI. i in Acta Orientalia. The reason why, in my opinion, 
the date of inscription No. 47 should be read as 70, and not as 40, 
is that the sign has a distinct stem. The loop in this case is attached 
to the end of the stem, whereas the looped form of the pta, 
illustrated in Prof. Ltider’s Plate, has no stem. The internal evidence 
which, in the opinion of Prof. Liiders, favours the reading 40 in 
this inscription is not, as he himself admits, by any means conclu- 
sive (Ep. Ind. IX, p. 245). 

Prof. Liiders has now discovered in a Palm Leaf MS. a 
numeral sign in the form of a St. Andrew’s Cross which un- 
questionably represents 70. The MS. came from Chinese Turkestan, 
but it probably found its way thither from North-Western India. 
Prof. Liiders attributes the MS. to the Kusana period; but it may 
be questioned if the form of the numeral 100 does not rather in- 
dicate the Gupta period. In any case it would seem that the MS. 
is somewhat distantly removed in place, if not in time, from the 
Mathura inscriptions; for, as is shown by this sign for 100, the 
numerals evidently belong to another line of development. 

The origin of this interesting and novel sign for 70 is no doubt 
rightly explained by Prof. Liiders, who suggests that it has been 
evolved from 60 by the addition of a stroke on the right; cf. 
no. vii with no. iv in his Plate VI. Many years ago a similar sug- 
gestion was made by Pandit Bhagvanl&l Indraji in Ind. Ant. VI: 

“ The original meaning of the signs for 60 and 70 is doubt- 
ful to me. Only this much seems certain, that 70 is derived from 
the former by the addition of a horizontal stroke on the right ” 
(p. 47). 
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The addition of the short horizontal stroke near the base of 
the curved stem of 60 produced the 70 which is seen in Rudrada- 
man’s Girnar inscription; and the cursive form with a loop, which 
is seen in the Mathura inscription No. 47 and on the coins of the 
Western Ksatrapas, is a perfectly natural development from this 
earlier form. 

The addition of an oblique stroke, drawn downwards from the 
centre to the right, has produced the 70 of the MS. (no. vii of the 
Plate) from the 60 (no. iv), and has given to the former the ap- 
pearance of a St. Andrew's Cross similar to that which is found in 
the date 46 of Nahapana’s Junnar inscription and in the date on 
the AmohinI Votive Tablet. The coincidence is certainly curious; 
but I imagine that it would be possible to find parallel instances 
among the very numerous forms which Indian numerals have as- 
sumed at various times and in various localities. 

There can, then, be no possible doubt that, in the MS., 70 is 
represented by a St. Andrew’s Cross; and there can be no doubt 
also that 40 is represented by a St. Andrew’s Cross in Nahapana’s 
Junnar inscription; and — in my opinion — there is no doubt that the 
St. Andrew’s Cross, as the cursive alternative of the more carefully 
formed pta, invariably represents 40 in the Mathura inscriptions. 



New books sent to the editor. 


Kern Institute Leiden. Annual Bibliography o£ Indian Archaeology 
for the year 1930. Leyden, E. J. Brill, 1932. 

It is very much to the credit of the energetic leader of the 
Kern Institute that the Bibliography for 1930 has been published 
without delay, in spite of the general depression, and without any 
lowering of the standard. 

S. Krishnaswami Aiyangar, Evolution of Hindu Administrative In- 
stitutions in South India. Madras University, 1931. 11 sh. 

A serious attempt at describing the administrative methods 
and principles in Southern India in the Hindu period, mainly at 
the hand of inscriptions. A few important inscriptions are carefully 
analysed, and it is evident that the author is anxious to avoid 
a priori statements. His book is therefore really useful, though the 
picture he draws is not quite complete, almost nothing having been 
said about the burden of taxation which can be inferred from the 
frequent mention of numerous tolls and taxes in the records. 

Benoytosh Bhattacharyya, An Introduction to Buddhist Esoterism. 
Oxford University Press, 1932. 15 sh. 

The term esoterism in this book means Tantrism, and to its 
elucidation the author has devoted much study and interest. The 
Tantric culture is, he says, the greatest contribution made by India 
towards the world’s civilization. European scholars will hardly accept 
this view, but they will be thankful to the author for his discussion 
of the various problems connected with Indian Tantrism, its origin, 
its history, its pantheon and its character. We may disagree about 
many details, e.g. when he tries to show that Uddiyana, which plays 
such a considerable role in the traditionary accounts, should be 
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located in the east, or when he wants to prove that Hindu Tantrism 
is almost entirely derived from Buddhist Vaji'ayana. But we grate- 
fully acknowledge his devoted zeal, which has enabled him to col- 
lect in his hook a long series of interesting facts. 

Skandasvamin and Mahesvara, Commentary on the Nirukta, Chapters 
II— VI, critically edited by Lakshman Sarup. Published by the 
University of the Panjab, Lahore 1931. London: Arthur Probsthain. 
10 sh. 

The first instalment of this important work was published by 
the Lahore University some years ago,, and now Professor Sarup 
gives us the text of about the half of the whole commentary, so 
that we can judge with more confidence about its value. Professor 
Sarup has gone to his work with great care and erudition, and though 
his materials are often unsatisfactory, he has usually been able to 
restore the text. The commentary is independent of Durga and is 
of considerable importance for the history of the interpretation of 
the Nirukta. We have therefore every reason for being thankful to 
the editor for his painstaking work. 

Arthur Christensen, Les Kayanides. Det Kgl. Danske Videnskabernes 
Selskab. Historisk-filologiske Meddelelser XIX, 2. Kobenhavn 1932. 

This learned study contains a critical survey of the various 
sources bearing on the history of the ancient Iranian dynasty of 
the Kayanides, the predecessors of Zarathushtra’s patron Kavi Vis- 
t&spa. With regard to the latter, the author, in accordance with 
Benveniste’s treatise on the Persian religion, modifies his old view 
about his early date and is inclined to think of the first half of the 
seventh century b.c. 
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Die Komposition des Jesajabuches Kap. 1 — 39. 

Von 

Sigmund Mowinckel, Oslo. 

1. Hier soli ein Versuch skizziert werden, die Komposition, 
d. h. das allmahliehe Werden, des vorliegenden ersten Jesajabuches 
Kap. 1 — 39 aufzuhellen. Der Kiirze halher lasse ich mich auf keine 
Einzeluntersuchungen exegetischer oder echtheitskritischer Art ein, 
sondern setze die Auffassung dieser Fragen voraus, die ich in 
meinen Biichern ,Profeten Jesaja‘, Oslo 1925, und jJesajadisiplene*, 
Oslo 1926, dargelegt habe. Ich nehme auch keine Diskussion der 
Ansichten anderer Gelehrter hinsiehtlich der Komposition auf; mein 
Versuch moge durch die ihm hoffentlich innewohnende Wahrschein- 
lichkoit wirken. Denn jeder solche Versuch kann nur einen Wahr- 
scheinlichkeitsgrad beanspruchen; exakte Beweise gibt es auf diesem 
Gebiete nicht. 

Die Voraussetzung meines Versuehes ist, daB es allgemein 
anerkannt ist, daB samtliche Teile des Jesajabuches sowohl jesaja- 
nische wie nichtjesajanische Stiicke enthalten. 

Dazu rechne ich aber auch mit einer zweiten Voraussetzung, 
namlich, daB die verschiedenen TJrsammlungen von Aussagen eines 
Propheten nicht allzulange nach seinem Auftreten entstanden sind. 
Was Jesaja betrifft, so ist es wohl allgemein anerkannt, daB die 
erste Sammlung, namlich diejenige der Aussagen aus der Zeit des 
syrisch-efraimitischen Krieges, auf ihn selbst zuriickgeht, und aus 
Jes. 8 16 wissen wir, daB er seine Jiinger sozusagen als Erben seiner 
Verktindigung bevollmachtigt hat. In meinem Buche ,Jesajadisiplene‘ 
habe ich denn zu zeigen versucht, welche groBe Rolle der jesaja- 
nische Jiingerkreis bei der Entstehung der prophetischen Literatur 
gespielt hat, sowohl als Sammler und Redaktoren wie als Fortsetzer 

Acta orientalia, XI. 
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der prophetischen Verkiindigung, und daB recht viele der von der 
Kritik beanstandeten und z. T. in die nachexilische Zeit verwiesenen 
Aussagen im Jesaja- und Mikabuche zwar nicht von Jesaja, bzw. 
Mika selber stammen, wohl aber in dem jesajanischen Jiingerkreise 
z. T. schon vor dem Exil entstanden sind. Zu diesen recline ich 
z. B. die antiassy rischen Aussagen im Jesajabuche, die ohne jede 
Frage vorexiliseh sind — darin haben die Yerteidiger der jEchtheit* 
recbt — , die aber mit der religiosen und politiscben Gesamteinstellung 
des Jesaja unvereinbar sind — darin hat die altere Kritik recht; 
s. mein Buck ,Profeten Jesaja 4 , S. 119 ff. — Halt nun diese Voraus- 
setzung Stich, so wird man aueh annehmen miissen, daB frei kur- 
sierende — sei es in miindlieher, sei es in sehriftlicher Form — 
Einzelaussagen eines Propheten wie Jesaja nicht allzulange zu finden 
gewesen seien. Was es von echten Jesaja-Aussagen gab, werden 
die Sammler recht friih gekannt und in groBeren oder kleineren 
Sammlungen gebucht haben. Es liegt dabei in der Natur der Sache, 
daB die Sammler eher etliche nichtjesajanische Aussagen mit au£- 
genommen haben werden, als daB eine nennenswerte Anzahl von 
echten Aussagen ihnen entgangen sein sollte. So halte ich es aueh 
fur sehr unwahrscheinlich, daB eine Orakelsammlung, die etwa 
250 — 300 Jahre nach Jesaja entstanden ware, wirklich jesajanische 
Aussagen enthalten konne, die nicht einer alteren Sammlung ent- 
nommen seien und somit aueh an anderem Orte erhalten waren. 
Umgekehrt heiBt das: es ist sehr wenig wahrscheinlich, daB eine 
Gruppe von Aussagen innerhalb des Jesajabuches, die neben einer 
Mehrzahl von offenbar nachexilischen Stiicken vereinzelte echte 
Jesajastticke enth&lt, jemals als eigene, selbst&ndige ,jesajanische 4 
Orakelsammlung existiert habe. 

Es ist m. a. W. nicht zu entgehen, daB bei einem so komplizierten 
Buche, wie das Jesajabuch es offenbar ist, die Fragen der Komposition 
und die der ,hoheren 4 Kritik ineinander iibergreifen. 

2. Der allgemeine Plan des Buclies ist einfach und klar: 
zuerst prophetische Aussagen des Jesaja, Kap. 1 — 35, darnach Er- 
zahlungen uber Jesaja, Kap. 36 — 39. Hierzu ist zu vergleichen der 
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Plan des alteren Jeremiabuches, d. h. Kap. 1 — 45 (vgl. mein ,Zur 
Komposition des Baches Jeremia 5 , Kristiania [Oslo] 1914). 

Sieht man aber naher zu, so ist es nicht leicht, irgendwelche 
PlanmaBigkeit nachzuweisen. Wenn wir — die Ergebnisse einer 
historisch-kritischen Auffassung der Einzelaussagen nicht unberiick- 
sichtigt lassend — die jetzige Textform betrachten, so fallt das Buch 
in vier Hauptabschnitte: 1. Kap. 1 — 12, prophetische Aussagen, 
meistens von Jesaja, iiber Juda and Jerusalem, daneben aber auch 
liber Israel, Damaskus und Assyrien; der Abschnitt fangt mit 
Drohungen und Gerichtsworten an und schlieBt mit YerheiBungen. 
— 2. Kap. 13 — 27, eine Sammlung von ,Orakeln f maiiadi mit Unheils- 
weissagungen tiber eine Reihe von heidnischen Volkern (Kap. 13 — 23), 
von einer apokalyptisch anmutenden Aussicht iiber das allgemeine 
eschatologische Gericht iiber die heidnische Welt und iiber die 
Wiederherstellung Israels (Kap. 24 — 27) abgeschlossen. Das aller- 
meiste ist viel jiinger als Jesaja. — 3. Kap. 28 — 35, prophetische 
Drohungen und YerheiBungen an Juda und Jerusalem, von einer 
Schilderung des allgemeinen Gerichts iiber die besonders von Edom 
reprasentierten Heiden abgeschlossen. In Kap. 28 — 32 ist das meiste 
Jesajanisch, einiges aber sicher nicht; von Kap. 33 an ist kein 
einziges Wort Jesajanisch. — 4. Kap. 36—39, Erzahlungen iiber 
Jesaja, die sich auch in 2 Kg. 18 — 20 finden. 

Die Grenze zwischen 2 und 3 ist im Buche selbst nicht 
markiert, weder durch eine Ubersehrift noch sonstwie. Wenn man 
dennoch allgemein hier eine Grenze setzt, so ist es eben, weil wir 
jetzt die prophetischen Aussagen historiseh lesen und den tiefen so- 
wohl inhaltlichen wie stilistischen Unterschied zwischen den meistens 
Ubergeschichtlichen eschatologischen Dichtungen in Kap. 24 — 27 und 
den zeitgeschichtlich ldar bedingten Jesaja- Aussagen in Kap. 28 ff. 
stark empfinden; mit Kap. 28 fangt, sagen die Neueren einmtitig, 
etwas Neues an. 

3. Innerhalb der drei ersten Gruppen finden wir aber oft eine 

sehr groBe Planlosigkeit. Zwar bieten sie, in groBen Ziigen 

betrachtet, das allgemein iibliche Schema dar, das die Sammler und 

19 * 



270 


Sigmund Mowinckel. 


Redaktoren der Prophetenbiicher fast immer benutzt haben, das 
Schema, das Gressmann, Sellin u. a. ganz grundlos sogar als das 
traditionelle Schema der prophetischen Verkiindigung uberhaupt be- 
trachtet haben, namlich Drohungen — YerheiBungen, Ungliick — Gliick. 
In Kap. 1 — 12 kommt aber dieses Schema mehrere Male naeh- 
einander zum Yorschein: Kap. Is — 2 5 , Kap. 2 6 — 4 6, Kap. 5i — 9e, 
Kap. 97 — 12s. Das laBt sich aber nicht dadureh erklaren, daB 
wir es hier mit vier alteren kleineren Sammlungen zu tun batten; die 
neue Uberschrift in Kap. 2 steht nicht vor y. 6, sondern vor v. 1; 
Kap. 5i — 9 6 kann in dieser Form nie eine selbstandige Sammiung 
gewesen sein, dagegen muB einmal eine solche mit Kap. 6 angefangen 
haben (vgl. Jer. 1, Ez. 1); in Kap. 97ff. finden sich Stucke, die 
offenbar mit solchen in Kap. 5 zusammengehoren, u. zw. sind 
5 25 so olme Zweifel die urspriingliche Fortsetzung you 9 7-20. In 
Kap. 6 — 8 redet bald Jesaja in 1. Person, bald wird Yon ihm in 
3. Person geredet. — Ferner: in Kap. 13—27 besteht ein wesent- 
lieher Unterschied hinsichtlich des Inhaltes, des Stils und des Tons 
zwischen Kap. 13—23 und Kap. 24—27; und betrachtet man den 
Abschnitt als Ganzes, so sind Kap. 24 — 27 insofern eine Wieder- 
holung yon Kap. 13 — 23, als die Drohungen, die diese Kapitel 
gegen eine Reihe Yon EinzelYolkern ausstiefien, in ihrer Gesamtheit 
eben ein Bild des allgemeinen Volkergerichts geben wollen, das 
auch Kap. 24 — 27 ohne Nennung der einzelnen Yolker schildert. — 
DaB in Kap. 28 etwas im Verhaltnis zu Kap. 24 — 27, ja auch im 
Yerhaltniszu Kap. 13—23 wesentlich Neues anfangt, ist, wie gesagt, 
zwar unleugbar und einleuchtend, aber mit keiner Silbe ausdruck- 
lich angedeutet. 

Da nun sftmtliche Gruppen eine Reihe von unzweifelhaft 
nichtjesajanischen Aussagen enthalten, so ist es einleuchtend, 
nicht nur, daB das Buch in seiner gegenwartigen Form nicht von 
Jesaja stammen kann, sondern auch, daB es nicht ein plan- 
maBiges Werk eines einzelnen Sammlers oder Redaktors 
ist; es bietet vielmehr ein Bild der hochsten Planlosigkeit und 
Unordnung dar. 
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Sclion die verschiedenen Uberschriften lx, 2i, 61 (Datierung), 
13 i, you denen jedenfalls die beiden ersten nicht als Uberschriften 
einer Einzelaussage, sondern als solche eines groBeren Abschnittes 
gemeint sind, zeigen, daB das Bach aus mehreren Teilsammlungen 
entstanden ist. Dasselbe zeigt Kap. 6 , das eben als Bericht iiber 
die Berufungsvision der Anfang einer Sammlung sein will (vgl. Jer. 1, 
Ez. 1); eben in der mit Kap. 6 anfangenden Sammlung finden sieh 
mehrere Anzeichen davon, daB sie anf einer von Jesaja selber ver- 
anstalteten Schrift bant; s. 6 i. 5 . 7 . s. n, 8 if. s. 5 . n. 17. is. 

Andererseits dentet sclion das oben iiber die Planlosigkeit der 
vier groBeren Gruppen des Buches Gesagte darauf, daB die nrspr iing- 
liclien Sammlungen sich nur teilweise mit jenen yier Haupt- 
abschnitten decken. DaB Kap. 1 — 12 jemals ein Buch fiir sich 
gebildet hatte, kann weder bewiesen noch wahrscheinlich gemacht 
werden ; der Abschnitt muB mehrere Sammlungen umfassen. — Auch 
ist es sehr unwahrscheinlich, daB Kap. 28 — 35 jemals eine eigene 
Sammlung gewesen sei; der Abschnitt hat keine Uberschrift, nnd 
das erste Stuck 28 iff. enthalt weder inhaltlieh noch stilistisch irgend 
etwas, was es zum Kopf einer Sammlung geeignet machen konnte; 
zeitgeschichtlich und sachlich hangt es am ehesten mit den anti- 
efraimitischen Aussagen in Kap. 7 f. zusammen. — Auch nicht 
Kap. 13 — 27 werden ein eigenes Buch gebildet haben; sowohl Inhalt 
wie Stil in Kap. 24 — 27 zeigen, daB diese Kapitel, die unzweifelhaft 
eine Art Einheit bilden, viel spater entstanden sind, als zu der Zeit, 
zu der man mit Wahrscheinlichkeit sowohl die Entstehung der 
einzelnen Aussagen in Kap. 13 — 23 als ikre Zusammenstellung zu 
einer Gruppe ansetzen kann. 

Dies alles deutet darauf hin, daB die oben namhaft gemachten 
vier Hauptabschnitte durcli Bearbeitung, Erweiterung und 
vielleicht auch Umstellung eines alteren Buches heraus- 
gearbeitet sind, das seinerseits aus alteren kleineren Samm- 
lungen zusammengefugt worden ist. 

4. Wenn wir nun versuchen sollen, diese altesten Sammlungen 
zu ermitteln und so einen Einblick in die Entstehung des Jesaja- 


272 


Sigmund Mowinckel. 


buches zu gewinnen, so bieten sich uns mehrere Anbaltspunkte dar. 
Erstens die Uberschriften li 2 i und das Anfangskapitel 6 . Sodann 
die Erkenntnis des iiblichen redaktionellen Sammlerschemas : Ungliick 
— Glfick (Drohung — VerheiBung). Ferner die Beobachtung, daB 
die Einzelstticke haufig nach Stichwortern oder gleichlautenden 
Anfangsformeln und -wBrtern geordnet gewesen sind; s. die Gruppe 
der ,Weherufe‘ in 5 8-24 und die Weherufe in 10 1.5. Endlich darf 
man davon als sicher ausgehen, daB es nicht die miindliche Uber- 
lieferung oder der erste Sammler gewesen ist, der das einbeitlicbe 
Stuck 9 7 — 20 525 -so auseinandergerissen bat und die beiden Teile 
desselben in verkehrter Reibenfolge in zwei verschiedene Teile des 
Bucbes gesetzt hat; ein solebes Ungltick ist erst bei einer recbt 
willktirlichen spateren Umordnung des Buches passiert 

5 - Es empfiehlt sicb, mit Kap. 6 anzufangen. Dieses muB, 
wie gesagt, einmal den Anfang einer eigenen Sammlung A 
gebildet haben. Nach dem iiblichen Redaktorenschema erwartet man, 
daB jene mit 9 e endete; s. Budde, Jesajas Erleben, Gotha 1928 , 
S. Iff., dessen Argumente ich aber nicht alle unterschreiben kann; 
nach den Drohungen in 61 — 823a kommt 823b — 9 6 als die ent- 
sprechende YerheiBung; diese Entsprechung ist durch die offenbar 
redaktionelle Glosse 823b — auch Buddes Scharfsinn vermag nicht 
Einheit und Ursprunglichkeit dieses Verses zu retten — deutlich 
ausgesprochen. DaB diese Abgrenzung richtig ist, wird dadurch 
bestatigt, daB in 9 ?ff. ein Sttick folgt, das mit 625$. zusammenhangt; 
61 — 9 e ist somit in eine andere Sammlung eingeschoben worden 
und hat Zusammengehoriges auseinandergesprengt. DaB aber 61 — 9 6 
jemals vor Kap. 1 gestanden babe, wie Budde meint, ist nicht mit 
dem Worte b&zdn in li zu begriinden und auch an sich sehr un- 
wahrscheinlich; dann begriffe man schlechterdings nicht, warum der 
Abschnitt umgestellt worden ware. 

In dieser Sammlung A finden sich, wie gesagt, mehrere Dinge, 
die darauf deuten, daB eine direkt jesajanische Schrift zugrunde liegt; 
darauf ftilirt die haufige Ichform und nicht weniger die Notiz in 8 ie. 
DaB aber diese Grundschrift so unversehrt rorliege und sich so 
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vollkommen wiederherstellen lasse, wie etwa Budde, Jesajas Er- 
leben, meint, glaube icb nieht. Die Sammlung ist bearbeitet 
worden (die gelegentliche Er-Form), Legendarisches hat sieh hinein- 
gedr&ngt (7n), die Drohung in 7isff. ist messianisch umgearbeitet und 
zu einer Verheifiung gemacht und die abscblieCende VerheiGung 9i~e 
anderswoher redaktionell hinzugefugt worden; 823 b ist typische schlechte 
Redaktionsglosse, der ursprlingliche SehluG ist die Drohung 816—225 
das, worauf Jesaja hier hofft, ist, daG das Strafgerieht ihm bald 
recht geben und Jahwa als den Gerechten darstellen solle, der sich 
nicht spotten laBt. — A hat auch insofern ein anderes Geprage als 
die anderen Sammlungen, als die einzelnen Stiicke mit Einleitungs- 
notizen versehen sind, die liber die naheren Umstande aufklaren; 
in diesen ist Jesaja selber in der Regel der Redende; Kap. 6 ist 
Visionsbericht in Ichform. 

Uber die Zeit der Sammlung A folgendes: Das Todesjahr 
der cUzzija ist, wie ich anderswo zu zeigen versucht habe, wahr- 
scheinlich das Jahr Herbst 735/4 (s. meinen Aufsatz: Die Chronologie 
d. isr. u. jiid. Konige, Acta Orientalia X, S. 229 ff.). A ist geschrieben, 
ehe die Krisis des syrisch-efraimitischen Krieges eintrat; es finden 
sich Aussagen yon Jesaja sowohl liber Israel wie uber Damaskus, 
die noch nicht in A aufgenommen worden sind (Kap. 17, 28). Die 
Angriffe der Verbiindeten auf Jerusalem wurden friihestens im Herbst 
734 eroffnet; erst in 733 griff der Assyrerkonig gegen Damaskus 
und Israel ein; schon damals wurde Damaskus zerniert und fiel in 
732; s. meinen Aufsatz in Acta Orientalia X, S. 182 ff. Yon dieser 
Wen dung' ist noch nichts in A zu spiiren. A ist somit im Winter 
734/3 oder frlih im Friihling 733 geschrieben worden. 

6 . Von den Umgebungen, in die A hineingesprengt worden 
ist, hebt sich sofort Kap. 1 heraus. Diese Stiicke miissen, wie 
man aus der neuen Uberschrift in 2i sieht, eine eigene Sammlung 
gebildet haben. Wir nennen sie B. Zu dieser, nieht zu 1 — 12 , ist 
li die urspriingliche Uberschrift (vgl. Buhl, Jesaja, Kcbenhavn 1912); 
Kap. 1 handelt eben von Juda und Jerusalem, wie li* sagt, wahrend 
1 — 12 auch eine Reihe anderer Vftlker und Stadte behandeln. Die 
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Datierung in lib ist dagegen hinzugefiigt, als Kap. 1 mit anderen 
Sammlungeri zusammengestellt worden war; der Vers sollte dadurch 
zur Uberschrift des ganzen Buches 1 — 39 gestempelt werden. 

Die Sammlung B besfceht aus mebreren selbstandigen Einzel- 
aussagen, die alle mit der hoehsten Wahrscheinlichkeit zu der Zeit 
unmittelbar nach der Belagerung in 701 datiert werden konnen; 
so nach allgemeiner Annahme. Die Ordnung ist die iiblicke : zuerst 
Drokungen, dann VerheiBungen. DaB hier eine eigenhandige Schrift 
des Jesaja vorliegen sollte, ist mit nichts angedeutet. Ein Sammler 
hat hier die (ihm wichtigst diinkenden) Aussagen aus jener Zeit 
nach dem iiblichen Redaktorenschema zusammengestellt. Die Stiicke 
geben uns jedenfalis das abschlieBende Urteil Jesajas liber den 
Zustand Jerusalems und liber die Ursachen des Ungliicks, und dies 
hat auch der Sammler geben wollen; der Abfall ist die Ursache, 
Seheinbekehrungen und Kultusreformen niitzen nichts, eine tief- 
gehende sittlich-religiose Bekehrung muB kommen; geschieht aber 
das, so ist noch Hoffnung — dieser Ton klingt nicht nur hinter 
der Aufforderung, sondern wird auch direkt angedeutet in v. 25 £. 
Das direkt verheiBende SchluBstlick v. 27 — 31 unterliegt nicht ohne 
Grund dem Verdacht der jUnechtheit*, d. h. in Wirklichkeit: es 
gibt wahrscheinlich eher Worte und Gedanken des Sammlers im 
AnschluB an Jesaja als ipsissima verba Jesajae; der Gegensatz in 
v. 27 — 31 ist in der Tat ein anderer als in v. 2 — 25; hier ist der 
Abfall die Immoralitat, dort falscker und abgottischer Kultus. — 
B kann somit als ein in der Hauptsache mit den eigenen Worten 
Jesajas gegebenes Kompendium der sittlich-religiosen Seite seiner 
YerkUndigung betraehtet werden. 

HSchstwahrscheinlich ist nach allem Obigen B nicht lange 
nach 701 gesammelt worden, vielleicht aber erst, als Jesaja 
selber tot war. Sagen wir anschlagsweise um 690 oder 680, 
Die Formulierung in v. 27 — ^31 scheint auf die Yerhaltnisse 
unter Manasse (H. 697/6 — 643/2) hinzudeuten; damals wurde die 
Hauptaufgabe der Propheten das Festhalten an dem Jahwa- 
kultus gegen fremde Kulte und Einfllisse; daher wurde auch 
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die Prophetic damals nationalreligios; s. mein Buch Jesaja- 
disiplene. 

7. a) Diejenige Sammlung, in welehe A hineingeschoben 
worden ist nnd die wir 0 nennen wollen, hat, wie die Uber- 
schrift in 2i zeigt, mit diesem Verse angefangen. C umfaBte Kap. 2 — 5 
und danach mehr oder weniger von den Stiicken in 9 7 ff. Das ergibt 
sich nicht nur aus der Zusammengehorigkeit von 525 -so und 97— 20, 
sondern ancb daraus, daB die Zusammenstellung von Weherufen in 
58-24 entsprechende Weherufe in 10 iff. hat. 

Da nun 97—20 nicht die Fortsetzung von 625-30 ist, sondern 
umgekehrt, so sehen wir, daB die Einsetzung von A in 0 mit einer 
Umstellung gewisser Stiicke in 0 verbunden gewesen ist oder diese 
nach sich gezogen hat. Der Grund zu dieser Umstellung ist offenbar 
der, daB die Drohungen in 97-20 gegen Israel-Efraim gerichtet sind; 
gegen dieses Volk ist aber auch ein groBer Teil von 61 — 9e ge- 
richtet; daher stellte man 9 7-20 hinter 61 — 9 e, Dies zeigt, daB auch 
andere Umstell ungen stattgef unden haben konnen; da diirfen wir 
aber auch vermuten, daB die Weherufe in Kap. 5 und in 10 1-4 
ursprunglich nebeneinander gestanden haben. Der Weheruf in 10 1—4 
hat aber der Redaktor als gegen Assyrien gerichtet aufgefaBt und 
ihn daher vor den Weheruf iiber dieses Reich in lOsff. gestellt. 
Die urspriingliche Reihenfolge der ersten Teile in 0 diirfte 
daher die folgende gewesen sein: 2 1 (2-5). 6-22, 3, 4i (2-0), 5 1-7, 
97-20, 625—30, 10 1—4, 5 s— 24, 10 5 ff. 

Schon hier sehen wir, daB das Ordnungsprinzip der Redaktion 
in der Hauptsache das iibliche gewesen ist: Drohungen — Ver- 
heiB ungen — denn die Drohungen gegen Assur sind sachlich Ver~ 
heiBungen an Juda. Eine Ausnahme bildet das auch in Mika vor* 
kommende Stttck 22-5. DaB aber eine Prophetenschrift mit einer 
VerheiBung anfangt, ist sonst beispiellos. Man wird somit be- 
haupten mtissen, daB 22—5 spater eingeschoben worden ist. 
Dasselbe gilt auch von 4 2—6, ein nach 4i ganz unpassendes 
prosaisches Machwerk, das auch nicht durch Buddes Streichungen 
(ZAW 1932, S. 44 ff.) zu retten ist, weil diese ganz willkiirlieh sind 
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und das tibrige nicht um ein Haar poetischer und jesajanischer 
machen. 

h) Eine schwierigere Frage ist, wie viele yon den naeli lOsff. 
folgenden Stricken zu der Sammlung C gebort haben, m. a. W. die 
Frage naeh dem SchluB von 0, In dem jetzigen Buche kommt 
ein deutlicher Absatz mit Kap. 12; in Kap. 13 mit den neuen Uber- 
schriften fangt etwas ganz Neues an. Als Ganzes haben Kap. 2 — 5, 
9 7 — 12 das iibliche Ordnungsschema: Drohungen — VerheiBungen. 
So versteht man wohl, daB die Ausleger immer geneigt gewesen 
sind, Kap. 2 — 12 als eine einst selbstandige Sammlung aufzufassen. 

Nun ist es aber offenbar, daB Kap. 11 — 12 aucb Stiicke ent~ 
halten, die viol jiinger als Jesaja sind; so ist nicht zu leugnen, daB 
llioff, die nachexilische Diaspora Yoraussetzt; s. Duhm im Korn- 
mentar, Buhl ebenso, Haben wir es nun mit einer ursprtinglich 
wirklich jesajanischen Sammlung zu tun, so konnen recht wohl 
solche Stticke in diese spater hineininterpoliert und nicht sehon von 
den Sammlern aufgenommen sein (s. § 1). Daunt ist aber die Mdg- 
lichkeit gegeben, daB das Geprage von BuchabschluB, das dureh 
Kap. 12 hervorgerufen wird, erst spater entstanden sein kann; der 
Wunsch, nach Kap. 10 und 11 1-9 irgendwie einen deutliehen formalen 
AbschnittschluB zu markieren, konnte dann erst entstanden sein, 
nachdem die ,Orakel £ -Sammlung in Kap. 13 ff. hinzugekommen oder 
herausgearbeitet worden war und damit mit 13 1 einen deutliehen 
Neuanfang gesetzt hatte. 

Wir werden nun sehen, daB zu der Annahme gute Griinde 
bestehen, daB Kap. 13 — 27 oder 13 — 23 in ihrer jetzigen 
Gestalt nie eine eigene jesajanisch sein wollende Sammlung 
gebildet haben, sondern erst innerhalb des redigierten 
Jesajabuches zu einer eigenen Gruppe ausgearbeitet worden 
sind. Wir berufen uns dabei auf den in § 1 angedeuteten Grundsatz. 
Kap. 13 — 23 — wir sehen vorlaufig von Kap. 24 — 27 ab — enthalten 
einerseits Stiicke, die sicher oder mit groBer Wahrscheinlichkeit dem 
Jesaja oder wenigstens seiner Zeit zugeschrieben werden konnen, 
bzw. miissen. Andererseits fin den sich aber dort auch viele Stticke, 
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die ohne Zweifel ein paar, vielleieht gar mehr als drei Jahrhunderte 
jiinger als Jesaja sind, und diese letzteren Stiicke sind es, die dem 
Abschnitt sein Hauptgepr&ge geben und ibn zu einer Gruppe von 
Heidenorakeln machen. Es ist dann sehr wenig wahrscheinlich, daC 
ein Mann, der etwa um das Jahr 500 oder noch spater eine Sammlung 
von solchen Orakeln zustande bringen wollte, noch au£ wirkliche 
Jesaja- Aussagen in miindlicher Tradition treffen sollte. Solche miiGte 
er dann in schriftliehen Quellen suchen. Dann ist es aber ebenso- 
wenig wahrscheinlich, dafi er andere Jesajabiieher gekannt haben 
sollte, als die drei jetzt auch uns bekannten Sammlungen von echten 
Jesaja-Aussagen A, B und C. Hatte somit ein nachexilischer 
Sammler von Heidenorakeln auch einige wirkliche Jesaja-Aussagen 
aus den alteren Quellen ubernommen, so wiirden wir erwarten, 
diese Aussagen jetzt in doppelter Fassung zu besitzen, einmal in 
der supponierten Sammlung von Heidenorakeln, und das zweitemal 
in einer der alteren, auch uns bekannten Quellen A, B oder C; 
denn warum sollten jene von dem supponierten Sammler der Heiden- 
orakel auch iibernommenen Jesaja-Aussagen aus den alteren Biichern 
wieder verschwunden sein? Die spateren Redaktoren haben ja sonst 
keine Angst vor Dubletten gezeigt, wenn sie tatsachlich solche in den 
von ihnen redigierten kleineren Sammlungen oder Biichern fanden. 

Dazu kommt ein anderes. Wenn Kap. 13 — 23 (27) einmal 
wirklich eine selbstandige Sammlung von Heidenorakeln gewesen 
waren, warum hat der SchluBredaktor sie dann mitten zwischen den 
Orakeln liber Juda und Jerusalem in Kap. 2 f£. und Kap. 28 f 1. 
gestellt? Ein viel natiirlicherer Platz wiirde vor Kap. 33 sein. 
Auch wenn Kap. 28 ff. einmal eine selbstandige Sammlung gewesen 
waren, sollte man erwarten, daC der Redaktor diese vor Kap. 13 ft. 
gestellt hatte, wenn diese letzteren eine damals vorliegende eigene 
Sammlung gewesen waren. — Man kftnnte einwenden: zuerst sei 
eine eigene Sammlung 13—27 (23) logischerweise nach der Samm- 
lung 1—12 gestellt; erst spater habe man eine ebenfalls selbst&ndig 
existierende Sammlung 28 ff. dahinter g'estellt. Ist es aber denkbar, 
dafi derjenige, der es als erster unternahm, aus bestelienden kleineren 
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Sammlungen ein groBes Jesajabuch (die Urform des jetzigen) zu- 
sammenzustellen, eine Sammlung 13—23 (27) als jesajanisch gekannt 
hatte, Kap. 28 ff. aber nicht, und daB diese letzteren Stiicke erst 
au£ einer spateren Stufe der Redaktion den Redaktoren als jesajani- 
sch.es Werk bekanntgeworden sein sollten? Das ist ganz unwahr- 
scheinlich. Unmbglich wird jene Annahme, wenn Kap. 28 &. iiber- 
haupt nie eine eigene Sammlung gewesen sind, sondern ihrem 
Grundstock nach immer nur ein Teil der Sammlung, dessen erste 
Teile wir in Kap. 2 — 5, 10 — 11* besitzen. 

Kap. 13—23 (27) in der Gestalt, die sie jetzt in der Haupt- 
sache haben, sind somit nie eine eigene, fiir sich bestehende Samm- 
lung von (angeblichen) Jesaja-Aussagen gewesen. DaB dennoeh eine 
einst selbstandige Sammlung von Orakeln hier hineingearbeitet 
worden ist, werden wir unten sehen. 

Ist nun dem so, so haben wir zu der weiteren Annahme alien 
Grand, daB die wirklich alten Bestandteile von Kap. 13 — 23 
einst die Fortsetzung der Sammlung C bildeten. Das heiBt 
zunachst, daB die obengenannten Weherufe in Kap. 10 in den 
ungefahr aus denselben Zeitverhaltnissen wie diese stammenden 
Stiicken innerhalb der Kap. 13 ff. ihre Fortsetzung hatten, die eben- 
falls mit einem Weheruf einsetzen und die offenbar viel alter als 
ihre Umgebungen in Kap. 13 — 27 sind. Es handelt sich hier zu- 
nachst um 14 24 — 27 ( 28 — 32 [?]) und Kap. 18; man beachte, wie das Orakel 
1424-27 sowohl inhaltlich wie hinsichtlich des Tons und des Stils 
mit den Aussagen gegen Assyrien in Kap. 10 [ — 11] Ubereinstimmt; 
das macht es sehr wahrscheinlich, daB alle diese Stiicke in derselben 
Sammlung standen und daB erst eine spatere Bearbeitung sie von- 
einander gerissen hat. An die Weherufe iiber Assyrien Kap. 10[ — 11] 
und 14 schlieBt sich dann der Weheruf iiber Athiopien Kap. 18 (dies die 
einzig mogliche Deutung des Stiickes; s. mein ,Profeten JesajV, S.46). 

Yon diesen wenigstens zum Teil echt jesajanischen Stiicken 
kann man dann aber nicht die anderen wirklich alten Stiicke in 
Kap. 13 — 23 trennen; es handelt sich hier um die Hauptmasse der 
Kapitel 17, 20 und 22. 
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c) 1st dies nun aber richtig, so haben wir auch zu der An- 
nabme alien Grund, daB die Sammlung C auch den Grund- 
stock der Kapitel 28 — 35 umfaBt hat Denn daB diese Kapitel 
einmal eine eigene Sammlung gebildet haben konnten, ist, wie wir 
gesehen haben, auBerst unwahrscheinlich. Zu jenem Grundstock 
werden zuerst die jesajanischen und die wirklieh alten Stlicke dieser 
Kapitel zu rechnen sein, d. h. jedenfalls 28 1 - 4 . 7-22 29 1 - 4 . 9f. 12— ie 
30i-i7. 27—33 31, 329—14. Wie viele nichtjesajanische Aussagen 0 ur- 
spriinglich enthalten habe, konnen wir nicht sagen; wir haben selbst- 
verstandlich keine Gewahr dafiir, daB die Sammler immer zwischen 
jesajanisch und nichtjesajanisch unterscheiden konnten. So konnen 
wir auch nicht sagen, wie viele der off enkun digen Bearbeitungen 
jesajanischer Aussagen, wie etwa 29 s— 8 32 15 - 20 , schon in der alten 
Sammlung 0 standen, bzw. schon von ihrern Redaktor vorgenommen 
worden seien. — Dasselbe gilt von den offenbar nichtjesajaniselien, 
z. T. nachdeutero jesajanischen Stlicken in Kap. 33 — 35; natiirlich 
konnen aber mehrere dieser Stiicke auchnach der Zusammenarbeitung 
von A und C (und B, s. oben) hinzugekommen sein. Ob man das 
eine oder das andere annimmt, kommt z. T. darauf an, wie friili man 
die Entstehung der Sammlung C ansetzen zu miissen glaubt. Man 
wird aber am ehesten vermuten diirfen, daB die Hauptmasse der 
Sammlung echte Jesaj a- Aussagen enthielt. Personlich bin ich sehr 
geneigt, auch diese Sammlung schon in vorexilische Zeit anzusetzen 
und demnach offenbar nachexilische Stiicke einer Bearbeitung ent- 
weder der Sammlung C oder des zusammengesetzten Jesajabuches 
ABC zuzuschreiben. 

Ist es nun richtig, daB der wirklieh alte Grundstock der 
Kap. 13—35 zu derselben Sammlung C wie Kap. 2 — 5, 10—11* 
gehort hat, so ist es damit iiberwiegend wahrscheinlich gemacht, 
daB diejenigen Stiicke in Kap. 11 — 12, die jetzt dem Abschnitt 
Kap. 1_12 das Geprage einer abgerundeten Sammlung mit deut- 
lichem SchluBpunktum geben, erst spater hinzugekommen sind. Das 
ist erst geschehen, nachdem die Mittelpartie der Sammlung C, bzw. 
des zusammengesetzten Jesajabuches zu der jetzigen, scheinbar selb- 
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standigen Gruppe der Heidenorakel Kap. 13 — 27 angeschwollen 
hatte, und als man daher fand, den neuen Absatz dadurch markieren 
zu miissen, daft man den Schluft yon Kap. 11 und Kap. 12 als Ab- 
schluft des ersten Teiles des Gesamtbuches einschob. 

Soli man nun eine Vermutung liber den ungef&hren Umfang 
yon C auftern, so wiirde ich dazu etwa folgende Stiicke reehnen: 
2l. 6 — 22, 3, 4l, 5 1 — 7 , 97— 20, 525-80, lOl— 4, 58-24, 105—34, 111 — 9 (?), 1424—27. 
[ 28 — 34(?)3 17, 18, 20, 22 , 28 1 — 4 . 7— 13 . 14 — 22 . 23 — 29 , 29 1 — 8 . 9 — 16 . [ 17 — 24 (?) 3 , 
30 1 - 17 . [is— 26 (?)L 27 — 33 , 31, 32; dazu konnte auch Kap. 33 geboren, 
dessen Entstehmig in der spatesten vorexilischen Zeit durchaus nieht 
ausgeschlossen ist. — Glaubt man aber annehmen zu miissen, daft 
die urspriingliche Sammlung durch einen gliickliehen Zufall nur echte 
Jesaja-Aussagen enthalten habe, so werden von den obigen Stiicken 
nicht unerhebliche Abztige yorzunehmen sein; s, jedoch unten. 

d) In der Hauptsache hat aucb C das Schema Drohungen — 
VerheiBungen gehabt, jedoch so, daft in dem zweiten Teil 
Drohungen und Verheift ungen abwechseln; die einzelnen Drohungen 
sind oft mit einem yerheiftenden Schluft yersehen und erst dadurch 
zu Verheiftungen umgestempelt worden; ygl. 29 1 — 8, 329-20. Die 
Ordnung scheint nicht chronologisch zu sein; 28 1 — 4 miiftte dann in 
der N&he yon 17 iff. und sicher yor Kap. 18 und 20 stehen. Zum 
Teil ist offenbar eine sachliche Ordnung beabsichtigt und durch- 
gefiihrt. Die mit dem Verwerfungsurteil 2e-n und der Schilderung 
der verheerenden Erscheinung Jahwas 2 12— 17 einsetzenden Sehelt- 
nnd Drohreden 2 19— 22, 3 i — 4 i, 5 1—7, 97 — 20 , 625-30 kulminieren mit 
den Weherufen 5 8-24, 10 1-4, an die sich dann formal der Weheruf 
liber Assur lOsff. anschlieftt, dadurch das zweite Haup’tmoment, die 
Yerheiftung, zum Ausdruck hringend; dann folgen (nach der spateren 
redaktionellen [s. unten] Unterbrechung in Kap. 11—12) die anderen 
antiassyrischen Aussagen 1424—27 und die Anssagen gegen fremde 
V biker [1428—32], 17 1 — 11 , 17i2-i4, 18, 20; an das letztere Stuck gegen 
Athiopien-Agypten schlieften sich, durch das Gegenstlick gegen 
Efraim 28 1—4 eingeleitet, die Strafreden gegen Juda aus den Jahren 
705£f. wegen der Ver biindung mit Agyp ten 287 - 22 . [23-293, 29i— 4. 9-12. 13-16, 
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30 1 — i 7 j 31 1—5, 32 9—14.19, jeweilig yon entsprechenden Heilsweis- 
sagungen 295-8, 29 17 - 24 , 30 18 - 20 . 27 — 33, 316-9, 32 1 - 8 , 32 15 — is. 20 unter- 
brochen; eben durch diese iiberall mit den jeweilig vorausgehenden 
Drohungen redaktionell zusammengeflochtenen VerheiBungen ist der 
ganze letzte Teil als ein verheiBender aufgefaBt worden. Nach den 
Drohungen in Kap. 2 — 5, 97 — 10 4 setzen die VerheiBungen schon 
mit den Ungliicksweissagungen gegen Assur 10 5ff. ein und laufen 
durch folgende, von der Redaktion gebildete ktinstliche Einheiten; 
10s— 119, 14 24 - 27 , [14 28 - 32 ], 17, 18, 20, 22, 28, 29, 30, 31i-32 S) 
329-20, [33]. 

Aus der Notiz in 30 8 darf man nicht folgern, daB auch 0 auf 
einer eigenhandigen Schrift des Jesaja beruht; in 30s handelt es sieh 
nicht um die Niederschreibung eines Buches, sondern um die Auf- 
zeichnung eines einzelnen Wortes auf eine Tafel, die 5ffentlieh auf- 
gestellt werden sollte; ygl. 8i, Vielmehr darf man aus Kap. 20, das 
den Jesaja in 3. Person erwahnt, folgern, daB die Sammlung nicht 
von Jesaja verfaBt war, sondern in seinein Jiingerkreise 
entstanden ist. Ebendaher kann es sehr wohl sein, daB auch 
mehrere nichtjesajanische Stiicke mit aufgenommen worden 
sind, die die Stimmungen und HofEnungen des spateren Jtagerkreises 
ausdrucken und etwa auf derselben geistigen und religiosen Stufe 
wie Nahum, IJabakkuk, das Moselied Dtn. 32 u. a. stehen, eben der 
Stufe der reformprophetisch beeinfluBten Nationalreligion mit ihren 
von dem Mythus des in der Assyrerzeit aufgekommenen Thron- 
besteigungsfestes beeinfluBten phantastischen und nur zumTeil ethisch 
begriindeten antiassyrischen Wiederherstellungshoffnungen (s. mein 
Buch Jesajadisiplene, S. 89 ff.). Wenn diese Stiicke nicht schon in 
dem urspriinglichen C standen, so ist 0 jedenfalls recht frtih im 
Sinne dieser Jesaja-Epigonen bearbeitet worden. Auf alle F&lle liegt 
eineReihe von Jesaja- Aussagen in solcher Bearheitung vor; s. IO 27 W 4 , 
29 1 - 8 , 314-9, 329-20. (In Parenthese bemerke ich, daB 1027b-34 
immer falsch verstanden worden ist; s. unten.) 

e) 0 ist offenbar nicht nur spater als A, sondern auch sp&ter 
als B gesammelt worden. Nachdem Jesaja selher seine Worte 
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an Kdnig Akaz in A hatte aufzeichnen lassen, und nachdem einer 
seiner Jiinger in B mit den Aussagen nach dem verlorenen Krieg 
in 701 sozusagen das Testament Jesajas verewigt hatte, hat der 
Sammler von 0 alles das zusammenstellen wollen, was er noch von 
Jesaja-Aussagen kannte oder aufspiiren konnte. So ist C die eigent- 
liche Hauptsammlung der Jesajaworte geworden, die die langste Zeit 
seines Wirkens umspannt; sie enthalt sowohl Aussagen spatestens 
aus dem Jahre 733/2, wie 17 iff., als solche aus der ersten Zeit des 
Aufstandes in 705 — 701, wie 30 iff., 31 iff. 

Zur naheren Bestimmung der Entstehungszeit ist zu 
beachten, daB sich in der ganzen 0, auch so wie sie, nach Abzug 
der offenbar spateren Einscliiibe in Kap. 13 — 27, in ihrer jetzigen 
Textform vorliegt, nicht viele Stiicke finden, die unbedingt nach 587 
geschrieben sein miissen. Die wichtigsten Stellen sind: 2a— 5, 42—6, 
IO20-25, Hi— 9(?), II10-16, I87, 28 5 f., 30 i 8 — 26 . Die meisten von diesen 
sind aber offenbare Einschtibe in das fertige Bucli; ilber 22-5 und 
4 2-6 s. oben § 7a; 1020-25 unterbrechen den Zusammenhang, der von 
dem Untergang Assurs, nicht von der Bekehrung Israels redet, 
s. Duhm und Buhl; Kap. 11 — 12 unterbrechen den Tenor der anti- 
assyrischen Aussagen (s. oben § 7 d) und sind von der spateren Aus- 
arbeitung des Abschnittes Kap. 13 — 27 mit veranlaBt (s. oben §7c); 
18 7 ist Glosse in Prosa, 28 5 f. ebenso; auch das Prosastiick 30 i 8-26 
laBt sich so erklaren. — Umgekehrt muB die Entstehung der anti- 
assyrischen Aussagen aus der vorexilischen Zeit erklart werden, wie 
ich in meinem Buche ,Jesajadisiplene‘ zu zeigen versucht habe. Nun 
ist ferner zu beachten, daB auch die echtjesajanischen antiagyptischen 
Drohungen wider Juda in Kap. 28 ff. fast regelmaBig den Sinn um- 
biegende, antiassyrische Zusatze heilsweissagender Art erhalten haben; 
daB 31 5 — 9 , wo Assur als der Feind genannt wird, ein spaterer 
Zusatz zu dem Spruch in 31 1—4 ist, scheint mir ganz un wider legbar; 
daB 30 27-33 gegen Assur gerichtet ist, steht mit reinen Worten in 
v, 31, und so ist es auch sehr wahrscheinlich, daB ,der Tyrann‘, ,der 
Sp<3tter { in 29 20 sich auf Assur bezieht; dasselbe kann m. A. n. auch 
in 33 1 der Fall sein; man wird dann annehmen diirfen, daB auch 
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32 15 - 18 . 20, die ein offenkundiger Zusatz zu 329 - h . 19 sind, sich eben- 
falls auf Assur beziehen. Nur die nationalreligiose Prophetie der 
spateren assyrischen Zeit hatte nocb ein Interesse daran, den Aus- 
sagen des Jesaja diese Wendung zu geben; die Bearbeitnng hat in 
der Tendenz der Jesajalegende in Kap. 36 f. ihre Analogie. — Daraus 
geht hervor, daB die Sammlung von C schon in der Assyrerzeit, 
aber noch bevor die assyrische Herrsehaft zu wackeln anfing, somit 
wohl vor dem Skythensturme tmd dem Tod des Asurbanaplu, statt- 
gefunden hat und eben in den Kreisen der zu der Nationalreligion 
teilweise zuriickkehrenden Jesajajtinger vorgenommen worden ist. 

Es konnte aber anch in den Stiicken, die den Namen des Be- 
driickers nicht nennen, die chaldaische Zeit in Betraeht kommen, 
indem die Judaer das chaldaische Reich als nnmittelbaren Nachfolger 
des assyrischen nnd mit diesem identisch betrachtet hatten. In diesem 
Fall ware die Sammlung C erst in der Chaldaerzeit, vielleicht erst 
nach dem Fall Jerusalems in 587, zustande gekommen, Zu einer 
spateren Ansetzung der Sammlung in ihrer urspriinglichen Gestalt 
liegt kein Grund vor; s. oben. 

f) Yon hier aus kommen wir zu der Frage nach dem Umfang 
der urspriinglichen Sammlung 0 zuriick. Es wird durch das Obige 
im voraus wahrscheinlich, daB der Sammler sich nicht darum be- 
rniiht hat, die Worte des Jesaja mit diplomatarischer Genauigkeit 
wiederzugeben, sondern daBj er dieselben im Lichte der antiassyrisch- 
nationalreligiosen Ansichten des damaligen Jiingerkreises und im 
Lichte des danach zurechtgemachten, auch in den Legenden 
gezeichneten Jesajabildes gesehen hat Die obenerw&hnten Um- 
arbeitungen der urspriinglichen Jesaja-Aussagen sind so tief ein- 
greifend, daB sie sich kaum als nachtragliche literarisehe Inter- 
polationen in ein schon fertiges Buch erklaren lassen, sondern eher 
als im Zusammenhang mit der ersten Aufzeichnung stehend betrachtet 
werden miissen. 

Das wird von 1027b-34 bestatigt. Wie schon oben angedeutet, 
ist diese Aussage ursprimglich nicht gegen Assur gerichtet. Weder 
lag ,Libanon‘ v. 34 in Assyrien noch war er ein so zentraler und 

Acta orientalia. XI. 20 
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bedeutungsyoller Toil des assyrischen Reiches, daB er sich zum Bild 
oder Symbol filr dieses Reich besonders eignete. Dagegen wird 
,Libanon* mit deutlicher Anspielung auf das ,Libanonwald(haus)* 
als Symbol fiir Jerusalem gebraucht; so in Jer. 22eff., wozu Jes. 22s, 
32 19 zu vergleichen ist. Die Drohung war somit ursprunglieh wider 
Jerusalem gerichtet. Sie ist aber zu einer Drohung wider Assur 
umgedeutet und v. 33 a in diesem Sinne eingeschoben worden; eben 
aus dem so umgedeuteten Stiicke hat der Dichter von 10 17-19 das 
in dem Zusammenhange recht unpassende Bild des Waldes fiir den 
Assyrerkbnig. — Diese Umdeutung von 1027b—M hat nun aber eben 
die Stelle des Sttickes mitten unter den antiassyrischen Aussagen 
bestimmt, wird somit schon dem Sammler vorgelegen haben oder 
von ihm vorgenommen worden sein. Die jesajanische jEchtheit* 
eines Sttickes ist somit kein geniigendes Kriterium zur Abgrenzung 
der urspriinglichen Sammlung, und jesajanische ,Unechtheit‘ ist dem- 
entsprechend kein Kriterium fiir Nichtzugehorigkeit zur ursprting- 
lichen C; diese hat vielmehr schon vom Anfang an auch nicht- 
jesajanische Stiicke enthalten. 

g) Wenn die obige Abgrenzung und chronologische Fixierung 
der Sammlung C in der Hauptsache richtig ist, so ergibt sich daraus 
mit groCer Wahrscheinlichkeit, daB die nachexilischen und nach- 
deuterojesajanischen Stiicke Kap. 34 — 85 nicht mit zu 0 gehorfc 
haben; sie sind als Nachtrage zu dem schon redigierten Buche ABO 
aufzufassen. — Ob Kap. 33 mit zu 0 gehbrt hat, beruht auf der 
Datierung des Kapitels; m. A. n. kann es vorexilisch sein, ich will 
es aber nicht behaupten. 

8. Wir kehren jetzt zu Kap. 13 — 23 zuriick. Wir sahen, daB 
diese Kapitel in ihrer jetzigen Gestalt und als , jesajanische* Orakel- 
sammlung gegen heidnische Vblker keine selbstandige Existenz 
gehabt haben konnen. Es fragt sich aber dann: wie ist es 
dazu gekommen, daB die Mittelpartie der Sammlung 0 
(bzw. des Jesajabuches ABO), die Aussagen in Kap. 14, 
17, 18, 20 und 22, zu einer eigenen Gruppe Heidenorakel 
umgebildet worden ist. 
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Zunachst ist zu bemerken, daB es spater offenbar ein Bediirfnis 
war, Drohungen gegen alle einzelnen VSlker der Heidenwelt in den 
Prophetenbiichern zu lesen. So bat das Jeremiabucb 1 — 45 einen 
Anhang von Heidenorakeln Kap. 46 — 51 erbalten (s. Mowinckel, 
Zur Komp. d. Buches Jeremia 1914; etwas anders Volz im Jeremia- 
kommentar), und die urspriinglichen Ezekielischen Drohungen wider 
die beiden Bundesgenossen des gottlosen Juda, Tyrus und Egypten, 
sind zu einer umfassenden Kollektion von Heidendrobungen Kap. 25 
bis 32 geworden (s. Holscher, Hesekiel. Der Dicbter und das 
Buch). So hat auch ein Bearbeiter des Jesajabuches gemeint, so 
ein Ding mtisse auch Jesaja gehabt baben; denn selbstverst&ndlich 
hatte auch Jesaja die verfluchten Heiden bedroht und ihren Unter- 
gang geweissagt. 

So bat man eine Reibe von Unheilsweissagungen gegen 
heidnische Volker dem Jesajabuche einverleibt. Ob diese 
Sammlung, die wir HO, die Heidenorakel, nennen ktanen, zuerst fttr 
sich gesanxmelt worden war und die Heidenorakel eine Zeitlang selb- 
standig existiert batten oder ob sie erst z weeks Einfiigung in das Jesaja- 
bucb gesammelt wurden, ist nicht sicber zu sagen und auch weniger von 
Belang; fiir die erstere Alternative spricht aber der Umstand, daB 
sie alle dieselbe Uberschrift baben, die sie als ma§§a ,Orakel‘ be- 
zeichnet; diese Uberschrift ist auch auf diejenigen Stiicke des 
Jesajabuches (der C) iibergegangen, um die sie gruppiert wurden. 

Der Grund dazu, daB diese mai§adt eben in Kap. 13 — 23 
ihren Platz erhielten, war offenbar der, daB schon das Jesajabueh 
ABO eben hier in 1424—27, 17, 18 und 22 StUcke enthielt, die man 
als Drohungen wider fremde Volker, somit als den Kern einer 
Sammlung von Heidenorakeln auffaBte, was z. T. auch richtig war: 
14 24 — 27 richtet sich gegen Assur, 17 i-h gegen Efraim und Damaskus, 
17 12-14 gegen die Weltmaeht im allgemeinen (gemeint ist wohl Assur), 
Kap. 18 und 20 gegen Athiopien-Agypten. Jesaja freilich hatte 
nicht Athiopien und Agypten und Damaskus deshalb bedroht, weil 
sie heidnisch waren, sondern weil sie die Bundesgenossen der gott- 
losen Reiche Israel und Juda waren und weil sie sich gegen die 

20 * 
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von Gott eingesetzte Zuchtrute Assyrien auflehnten; neben ihnen 
hatte er auch Efraim und Juda nicht minder kraftig bedroht. Das 
konnte und wollte aber die spatere Zeit nicbt mebr erkennen; sclion 
die Drohungen wider Assur im Jesajabuche, die allerdings nicht 
jesajanisch sind, stehen dem Gedanken der xiblichen Heidenorakel 
nahe; Assur wird eben als Feind Jerusalems und damit als Feind 
Gottes und als Leiter der gottfeindlichen Weltmacht mit dem Unter- 
gang bedroht, was eben ihren nichtjesajanischen Ursprung verrat 
Um diesen Kern ist nun die Gruppe der antiheidnischen 
gebildet worden. Neu hinzugekommen sind acht , Orakel 4 , die wohl 
eine urspriinglich selbstandige wa^a^Sammlung gebildet haben 
konnen: ,Orakel Babel 4 13 1 — 1423 (urspriinglich zwei selbstandige 
Gedichte); das Orakel gegen die Philister 14 28—32, das aber 
moglicherweise zu dem urspriinglichen Bestand von C gehort 
hat und dann aus dem Todesjahr des Sargon (so! nicht des Ahaz) 
stammt; , Orakel Mo’ab 4 Kap. 15 — 16; , Orakel Agypten 4 Kap. 19; 

, Orakel Waste 4 21i— io; , Orakel Duma 4 21 11—12; , Orakel „Auf der 
Steppe 44 4 21 is— 17; , Orakel Tyrus c Kap. 23. Das erste von diesen hat 
der Redaktor R H0 vor die Drohung wider Assyrien 1424-27 gesetzt, 
indem diese das Babelorakel fortsetzen und abschlieBen sollte; fur 
ihn waren das babylonische und das assyrische Reich Erscheinungen 
und Vertretungen einer und derselben heidnischen Weltmacht, 
die zu seiner eigenen Zeit von dem persischen Reich vertreten war. 
Die beiden Aussagen des Jesajabuches in Kap. 17 gegen Efraim- 
Damaskus 17i— 11 und gegen die Volker 17 12-14 hat der Redaktor 
als eine Einheit aufgefaBt und ihr die Uberschrift , Orakel Damaskus 4 
gegeben. Das , Orakel Agypten 4 hat er zwischen die beiden Aus- 
sagen des Jesajabuches tiber Athiopien -Agypten Kap. 18 und 
Kap. 20 gestellt und hat vielleicht diese drei Kapitel als ein Ganzes 
aufgefaBt wissen wollen; jedenfalls vermiBt man die ma§m '-Uber- 
schrift vor Kap. 18 und Kap. 20. Danach lieB er die drei kleinen 
Orakel in Kap. 21 folgen, weil es sich hier um die an Agypten 
grenzenden Wiistengegenden und um Edom handelte. Dann hat er 
die beiden Stiicke des Jesajabuches in Kap. 22 ; namlich 22 1— 14 
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wider Jerusalem und 22 15—25 wider einen hohen Staatsbeamten, als 
eine Einbeit gefaBt und dieser eine gemeinsame TJberschrift ,Orakel 
„Tal der Visionen" 4 nach dem Stichwort in v. 5 gegeben; hochst- 
walirscheinlich hat er das Ganze als eine Schilderung nicht des 
Unterganges Jerusalems, sondern der Vernichtung der in den letzten 
Tagen wider Jerusalem hervorstlirmenden Heiden und der Aus- 
rottung der fremden Macbtbaber daselbst verstanden. So entstanden 
zehn oder vielleicht zwolf Heidenorakel (zwolf, wenn Kap. 18 und 
Kap. 20 als selbstandige Einheiten aufgefaBt wiirden). 

9. Eine eigene Gruppe und sicher auch eine urspriinglieb 
selbstandige Sammlung bildeten die eschatologisch-apoka- 
lyptischen Kapitel 24 — 27, deren Thema das allgemeine Gericbt 
liber die heidnische Weltmacht und die bbsen kosmischen Machte, 
die Wiederherstellung Israels, die Sammlung der zerstreuten Juden 
und die Konigsherrschaft Jahwas auf Sion, dem klinftigen politisehen 
und geistigen Oberhaupte der Welt, ist. Insofern sagen diese Gedichte 
in mehr zusammenfassender Form dasselbe, wie der Redaktor der 
Heidenorakel Kap. 13 — 23 mit seinen Unheilsweissagungen liber die 
einzelnen Volker hat sagen wollen. Wir konnen der Sammlung die 
Sigle L e = ,die eschatologischen Lieder 4 geben. tJber die Entstehungs- 
zeit wage ich z. Z. nichts Bestimmtes zu sagen; jedenfalls gehoren 
die Gedichte einer recht spaten naehexilischen Zeit an; ob sie eine 
bestimmte zeitgeschichtliche Yeranlassung hatten, weiB ich auch nicht. 

Die Sammlung scheint urspriinglich ohne Yerfassernamen liber- 
liefert worden zu sein. Und da sie auch hier im Jesajabuche keine 
besondere tJberschrift tragt, so ist sie wohl auch nicht von R H0 hier 
eingesetzt worden, sondern von einem Spateren. Der natiirliche Platz 
war eben durch die Stellung der Heidenorakel gegeben; dem Grund- 
gedanken dieser wollte der Interpolator einen zusammenfassenden 
Ausdruck geben. 

So entstand in den Kap. 13—27 eine Gruppe von angeblich 
jesajanischen Weissagungen, die einen Ausdruck ftir die Zukunfts- 
erwartung des Judentums geben wollten, die Erwartung eines 
universellen, alle Heidenvolker treffenden Gerichts, die Wieder- 
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herstellung Israels, der Riickkehr der Diaspora und der Unter- 
werfung der tiberlebenden Heiden unter die Jahwareligion und 
unter die Kftnigsherrschaft Jahwas und das politisehe Regiment 
Israels. 

10 . Kap. 86 — 39 = 2 Kg. 18 is. 27 — 20 19 geben in Prosa 
einige legendarisclie Erz&hlungen iiber Jesaja und Konig 
Hizkiija. 37 35 kann frtihestens nach der Eroberung Agyptens in 
669 dem Assjrerkonig in den Mund gelegt worden sein. TJizkija 
ist der fromme Idealkonig geworden, der er in der deuteronomisti- 
schen Uberlieferung ist und in den echten Jesaja-Aussagen eben 
nicbt ist (vgl. I23, 30 iff. [,er‘ in v. 4 ist der Konig von Juda] 31 iff.); 
s. auch die unbedingt verwerfende Anspielung auf die Kultus- 
reformen des Hizkija in lioff., vgl. 29i3ff.; Jesaja ist der typische 
Yertreter der nationalistischen KompromiC religion der Epigonen des 
Jtingerkreises geworden, und ihm sind Weissagungen in den Mund 
gelegt, die ebensowenig zu seinen wirklichen Worten stimmen wie 
die antiassy r is chen Weissagungen sonst im Jesajabuche. In 37 19. 26 
werden ibm rein deuterojesajanisehe Gedanken und Ausdrueke in 
den Mund gelegt; vgl. zu v. 26 besonders Jes. 41 21-29, 40 28, 44 ?, 
45 24 , 46 9. u. In 37s2 ist ,der Rest 4 schon der technische Ausdruek 
£iir das aus der Katastrophe errettete Judentum in Jerusalem. Die 
Niederlage des llizkija und die Loskaufung der Stadt von dem 
Assyrerkdnig in 701 ist zu einem strahlenden, wunderbaren Sieg 
iiber diesen umgediclitet worden. In Kap. 36 f. sind anerkannter- 
maBen zw&i Yarianten zusamnaengearbeitet worden. Das allmahliche 
Wachsen der Legende in Kap. 38 bat Kittel an den Textvarianten 
erwiesen (Kommentar zum Kiinigsbuche). Kap. 39 setzt die babyloni- 
scbe Eroberung Jerusalems voraus, v. 7 nicht nur die Freilassung 
des Jojakin 2 Kg. 25 27 RE., sondern auch den Zustand zur Zeit des 
Zerubabel und des Nehemja, als judaische Prinzen (verscbnittene) 
Pagen am Hofe des GroBkonigs waren. Von Jesaja erzahlen diese 
Legenden in 3. Person und konnen nacb dem Obigen unmoglich 
auf ihn selber zuriickgeben. Die jetzige Form der Legenden stammt 
frtihestens aus persischer Zeit. 
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Ob diese einen Ausscknitt aus einer groBeren Legendensammlung 
bilden, wissen wir nicht; mir ist wahrscheinlicher, daC wir hier nock 
vereinzelte Ergebnisse der anfangenden Legendenbildung vor uns 
haben. 

Da 36 1 = 2 Kg. 18 is ist, und da dieser Yers als Exzerpt der 
Quelle (E) von R dt geschrieben ist (s. Hblscher, Das Buck der 
Konige, in der Gunkelfestschrift), so hat die Redaktion des Jesaja- 
buches diese Erzahlungen aus dem Konigsbuche iibernommen, von 
dem sie aber nach Holscher auch keinen urspriinglichen Bestand- 
teil bildeten. Spater ist dann der Abschnitt mit dem Psalm 389 - 20 , 
der nicht in 2 Kg. stekt, erweitert worden. 

11 . Die Entstekung des Jesajabuches werden wir uns 
soniit folgendermaBen vorzustellen haben. 

Zuerst hat Jesaja selber in 733 seine Worte aus den Tagen 
des drohenden syrisch-efraimitischen Angriffes auf Jerusalem 734/3 
aufzeichnen lassen, A = 61 — 822 . Dieses Buch ist, vielleicht als es 
noch selbstandig existierte, vielleicht aber erst spater, bearbeitet, 
glossiert und mit 8231 ? — 9 6 erweitert worden, 

Einige Zeit nach 701 hat ein Jesajajiinger R B die wichtigsten 
der Aussagen des Meisters aus der Zeit unmittelbar nach dem Ab- 
zuge des Assyrerheeres aufgezeichnet, am SchluB den Sinn des 
Meisters wohl leicht retuschierend, Sammlung B — li- 31 . 

Zuletzt hat ein Jesajajiinger, wohl nicht derselbe wie R B , sondern 
ein R°, in der spateren Assyrerzeit, etwa um 640 oder nocli friiher, 
sich vorgenommen, die noch nicht aufgezeichnete oder jedenfalls 
noch nicht gesammelt aufgezeichnete Hauptmasse der jesajanischen 
Aussagen in ein Buch 0 zu vereinigen. Diese lagen ihm schon 
damals z. T. in einer gewissen Umdeutung vor; wahrscheinlich hat 
er selber diese den geanderten Zeitumstanden angemessene, ihm 
sicher ganz genuin diinkende Deutung durch Zusatze zum Ausdruck 
kommen lassen. Auch diese Sammlung ist spater glossiert und er- 
weitert worden, z. T. vielleicht schon als selbstandiges Buch. 

Dann fing die Zusammenarbeitung an. Wahrscheinlich sind 
zunachst B und C zusammengestellt worden; B wurde einfach vor 
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C gestellt, vermutlich weil sie iiberwiegend drohender Art war und 
weil sie sich lediglich mit Jerusalem und Juda beschaftigte; so 
kamen die Drohungen und Straf reden nebeneinander zu stehen; 
den SchluB bildeten die YerbeiBungen in 0. Etwas spater ist 
A6i — 822 (9 e) von dem eigentlichen Eedaktor unseres Jesajabuches 
R Jes in BC bineingeschoben und die oben dargelegten Umstellungen 
im Anfang von 0 (Kap. 5 und 9f.) vorgenommen worden. Waren 
A, B und 0 gleiclizeitig zusammengearbeitet worden, so hatte man 
wohl A an die Spitze gestellt. Iliren jetzigen Platz bekam A wahr- 
scheinlich, weil der erste, drobende Teil derselben sich an die 
Drohungen in Kap. 5 anschlieBen konnte, wahrend der SchluB 9 1—6 
dann neben den verheiBenden Stiicken in Kap. 9 und 10 zu steben 
kam; aucli 9 7®., der hauptsachlich gegen den damaligen Feind Judas, 
Efraim = Israel, gerichtet zu sein schien, wurde im Lichte von 
Kap. 7f. als YerbeiBung an Juda gelesen. 

Aucb diese Zusammenarbeitung von A, B und C kann vor 
587 stattgefunden haben, braucht es aber durcbaus nicht. Wahr- 
scbeinlicber kommt mir eine spatere Zeit vor. Dann kann es der 
eigentliche Redaktor des Jesajabuches R Jes sein, der das redigierte 
Buch mit den beiden Heilsweissagungen Kap. 34 und Kap. 35 ab- 
gescblossen bat; daB diese erst aus nachexiliseher Zeit stammen, 
zeigt der HaB gegen Edom und die Auffassung dieses Volkes als 
Yertreters der gottfeindlichen Heidenwelt in Kap. 34 und die 
notoriscbe Abhangigkeit von Deuterojesaja in Kap, 35. Vielleicht 
gebdrt aucb Kap. 33 in diese Zeit. Jene drei Kapitel konnen aber 
aucb zu je verscbiedener Zeit hinzugefiigt worden sein. 

Unsicher ist auch, ob R Jes oder ein spaterer Erganzer die 
Legenden Kap. 36 — 39 als AbschluB nachgetragen bat. Wenn es 
R Jes selber ist, dann wird dieser nicht allzufrlib in der Perserzeit 
anzusetzen sein. Denn wie wir saben, sind die Legenden aus dem 
Kdnigsbuche iibernommen. Dieses ist sicber einige Zeit nacb der 
Entstehung des Deuteronomium redigiert worden; Dtn. ist aber, wie 
Holscher nacbgewiesen hat, erst um 500 entstanden (s. ZAW 1922). 
Die Jesajalegenden standen aber, wie ebenfalls Holscher nach- 
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gewiesen bat (in der Gunkelfestschrift), nicht in dem ursprtinglichen 
Konigsbuch, sondern sind hier spater nachgetragen worden, und 
zw ar nicht nach der Hauptquelle E, der so viele Erganzungen im 
Konigsbuch entstammen, sondern anderswoher, aus unbekannter 
Quelle. So kommen wir schon fiir das erganzte Konigsbuch 
mindestens zu der Zeit um 400 herab, und noch jiinger muB die 
Hinzufiigung der Legenden zum Jesajabuche sein. 

Noch spater wiirde die Ausarbeitung der Mittelpartie zu der 
jetzigen Gruppe der Heiden-ma&a’o* sein, wenn die Orakel auf 
Agypten und Tyrus auf die Vorgange der Alexanderzeit zu be- 
ziehen waren. Das ist aber sehr unsicher; ebenso mcJglich ist es, 
daB es sich um Vorgange der Chaldaer- und der alter en Perserzeit 
handelt. Irgendwelche Sicherheit ist aber hier z. Z. nicht zu er 
langen. Unter keinen Umstanden braucht die mai§a~ Sammlung 
jiinger als die alteste Diadochenzeit zu sein. 

Fiir die Entstehung und somit auch fiir die Einsehaltung von 
Kap. 24 — 27 wage ich, wie gesagt, keine bestimmte Zeit zu nennen; 
nur das ist sicher, daB wir es hier mit der jiingsten , Quelle* des 
Jesajabuches zu tun haben. DaB wir hier eine z. T. auf Studium 
der alten Schriften beruhende, halb lyrisch-prophetische, halb gelehrte 
Eschatologie, die sich der Apokalyptik nahert, vor uns haben, braucht 
nicht zu beweisen, daB wir uns in der unmittelbaren Nahe des 
Danielbuches befanden; denn schon zur Zeit des Ban Sira 5 gehorte 
es zum Beruf der ,Weisen £ , ,sich mit den Weissagungen zu be- 
schaftigen* (Sir 39 i), d. h. die letzten Dinge aus der Schrift erforschen 
zu suchen; schon damals gab es eine halb gelehrte, halb ,pneumatische £ 
(vgl. Sir 39 e) eschatologische Wissenschaft, die sich wohl auch in 
lyrisch-esehatologischen Dichtungen Ausschlag geben konnte. So ist 
es nicht unmOglich, daB Kap, 24 — 27 aus den Ereignissen der 
Alexanderzeit (Fall von Tyrus?) oder der Diadochenzeit hervor- 
gegangen sein konnten. 

Sicher ist aber, daB das Jesajabuch zur Zeit des B£n Sira 5 
schon auch Kap. 40 — 66 umfaBte (Sir 48 24 ). Dann werden wohl 
auch Kap. 24—27 dazu gehSrt haben; denn damals waren ,die 
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Propheteu 4 sckon (heilige) ,Scliri£t% der Weise ist sehon ,Schri£t- 
gelehrter 4 , ygcc^iaTevg — so wird in G dem Sinne nach ricbtig das 
sofer des Grundtextes in Sir 3824= iibersetzt; grftBere Zusatze zu den 
Proplietenbiichern nach der Zeit des Ban Sira 3 erscheinen mir dem- 
nach undenkbar. 


Rudolf Strothmann, Die koptische Kirche in der Nenzeit [Beitr. zur historischen 
Theologie 8], J. C. B. Mohr (Paul Siebeck), Tiibingen 1932. 167 Seiten 8°. 

Eben weil dieses Buch auch dem Nicht-Faehmanne eine so groBe und offen- 
bar durehaus objektive und zuverlassige, auf den originalen neueren koptischen 
Quellen fuBende Belehrung und Bereicherung bietet, wage ich es, als Nicht- 
Kirehenhistoriker und Rieht-Koptologe auf dasselbe aufmerksam zu machen. Der 
Laser erhalt ein sehr allseitiges, lebendiges, mit allerlei konkreten Ziigen aus- 
gestattetes Bild von der koptischen Kirche der Neuzeit, in dem ihm sowohl das 
Erbe der Vergangenheit, die Folgen der jahrhundertelangen islamischen Um- 
klammerung und die Einfliisse der neuen Beriihrungen mit Europa deutlich und 
yerstandlich werden. Eben aus Riicksicht auf die vielen Nicht-Fachgenossen im 
strengen Sinne, die von dem Werke Nutzen und Freude haben ktmnen, ware zu 
wtinschen, daB die einleitenden Abschnitte nicht ganz so knapp gestaltet worden 
waren; wem die alte Kirchengeschichte nicht deutlich gegenwartig ist, miiBte 
haufig seine ICenntnisse an der Hand der dogmengeschichtlichen Stichworter wieder 
auffrischen. — Eben fur die bkumenische Bewegung der Kirche sind Bucher wie 
Strothmanns sehr erwtinscht. Obwohl ohne jede Romantisierung und YerschSnerung 
gesclirieben, hinterl&Bt es beim Leser eine tiefe Sympathie mit jener alten Ostkirehe 
und bringt ihm das Einigende im Christentum stark zum BewuBtsein, trotz aller 
befremdenden Formen und einem nicht wegzuleugnenden AbstandsgefiihL 

Sigmund Mowinckel. 


Die Mithra-Religion der Indoskythen 
und ihre Beziehung zum Saura- und Mithras-Kult. 

Von 

I. Seheftelowitz, Koln. 

1. Die Verehrung des Mithra als eines Sonnengottes und Erldsers 
der Welt ist tosher in Zentralasien noch nicht nachgewiesen worden. 
Man hat den in Kleinasien und im Abendland verehrten ,unbesieglichen 4 
Sonnengott von der zarathustrischen Religion der Parser abgeleitet, 
obgleich Mithra im urspriinglichen Awesta niemals als Sonnengott er- 
scheint, sondern dort den nachtlichen Sternenhimmel personifiziert, was 
J. Hertel ,Die Sonne und Mithra im Awesta 4 (1927) deutlich gezeigt 
hat. Erst seit dem 1. Jhdt v. Chr. ist dieser Gott als Sonnengott auf der 
Inschrift des Antiochos IV. von Kommagene (69 — 34) zu belegen; 
und in den ersten Jahrhunderten n. Ohr. finden wir mittelpers. Mihr 
auch in der Bedeutung von , Sonne, Sonnengott 4 in den manichaischen 
Fragmenten und in der mittelpersischen Literatur. Cumont (T, et Mon, 
1 231) mochte annehmen, daB Mithra durch die Verschmelzung dieses 
persisehen Gottes mit dem babylonisehen Sonnengott §ama§ zum 
Sonnengott geworden ware, wahrend nach Layarde, Recherehes sur 
le Gulte de Mithra, dieser iranische Gott mit Gott A§ur identifiziert 
worden ware. Ware dieses der Fall, so hatte Mithra auch sonst 
noch erkennbare Einfliisse von der machtigen assyrisch-bahylonisehen 
Religion aufzuweisen, was aber nicht der Fall ist. Ubrigens hfttte 
es doch nahergelegen, den zarathustrischen Sonnengott Iivar mit 
dem entsprechenden babylonisehen zu identifizieren. Nun hat in 
urarischer Zeit Mitra auch den Sonnengott am friihen Morgen ver- 
korpert. Surya (, Sonne 4 ) wird im JtV* I 115, 1; VI 51, 1; VII 63, 1; 
X 37, 1 als das Auge von Mitra, Varupa und Agni bezeichnet, ,Zum 
Sehen fur Mitra und Varuna nimmt Surya diese Form im SchoBe 
des Himmels an 4 (1 115, 5). , Dieser (Sonnengott) erscheint am Abend 
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als Varuna nnd Agni, aber am Morgen, wenn er aufgeht, wird er zu 
Mitra; als Indra erleuchtet er yon der Mitte des Himmels £ (AY. XIII 
3, 13). Mitra steht auch sonst mit dem Aufgang der Sonne in engster 
Beziehung (AY. VII 66,4. 7. 12; 1X3, 18). , Mitra und Varuiia sind 
Tag nnd Nacht; Mitra ist der Tag, Varuna die Nacht* heiBt 
es Pane. Br. XXV 10, 10. Diese urarische Uberlieferung von Mitra 
als Sonnengott konnte in einem iraniseben Kriegerstamm lebendig 
geblieben sein nnd von ihm dieser seit dem 2. Jhdt v. Ohr. schnell 
nachWesten sicb ausbreitende Kult des nnbesiegbaren Sonnengottes 
Mithra ansgegangen sein, dem sich besonders Krieger nnd Fiirsten 
anscblossen. Nun finden wir die Verelirnng Mithras als des allgewal- 
tigen, nnbesieglichen Sonnengottes nnd Erlosers gerade bei dem 
iranischen Stamme der kriegerischen Sakas (= Skythen), deren 
Heimat das nordliche BaluSistan gewesen sein mag. Ein Teil von 
ihnen hatte sich bereits in fruhachamenidischer Zeit in Nordindien 
niedergelassen, denn anf den Felsreliefs des Darius I. tragen die Sakas 
indische Tracht nnd werden sie inschriftlich nnter die indischen 
Volker eingereiht (Gandara, Hindu§, &aka, bzw. Hindus, Gandara, 
&aka, vgl. Sarre~Herz£eld, Iran. Felsreliefs 18. 39. 54). Gegen Ende 
des 2. Jhdts v. Chr. drangen andere sakische Scharen teils in Indien, 
teils in die persisehe Satrapie Drangiana ein nnd machten sich dort 
danernd seBhaft, weshalb Drangiana seitdem den Namen Sakastana 
erhielt. Herodot VII 64 erwahnt, daB die Skythen von den Persern 
Saken genannt wurden. Die zunachst nach Nordindien eingedr ungen en 
Saken (ai. $aka$) breiteten sich allmahlich iiber das westliche Indien 
ans. Im 1. Jhdt n. Chr. finden wir dieses Volk z. B. in Mathura, 
Panjab, auf der Halbinsel Kathiawar. 1 Der Verfasser des Periplus 
(nm 90 n. Chr.) nennt die Gegenden an der Miindung des Indus 


1 Vgl. V. A. Smith, JRAS. 1897, 898; derselbe, The Oxford History of 
India, 2. Ed., 1923, 151. H. Liiders, S. Pr. Ak. Wiss. 1909, 112 ff. ? Markwart, ErSngahr 
1901, 36. Die SakHs werden in der indischen Literatur zum ersten Male im Yam^a- 
brShmana (ed. A. Weber, I. St. IY 371 ff.) erwahnt, wo unter den Lehrern des 
SSmaveda der Name Sakadasa, d. h. ,sakischer Sklave‘ vorkommt (vgl. A. Weber, 
I. St. 1 378 f.). 
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,die Seektiste Skythiens { , &aka-Satrapen haben vom letzten Viertel 
des 1. Jhdts n. Chr. bis zum Anfang des 5. Jhdts iiber ein groBes 
Gebiet des westliehen Indien geherrscht. 1 Hier in Indien ist unter 
EinfluB der Religion der Sakas die Sekte der Sauras (jSonnenverebrer 1 ) 
hervorgegangen, was im weiteren dargelegt wird. 

2. Die Religion der in Indien eingedrungenen Sakas war dureb 
den Kult des das All beberrschenden Mithra gekennzeicbnet, obgleieh 
sie, wie wir im weiteren darlegen, Zarathustrier gewesen waren. 
Nach dem Bhav. Pur. ist der Sonnenkult erst durch die sakiseben 
Magas in Indien eingefiihrt worden. Sie, die allein als die offiziellen 
Priester des mit dem zarathustrischen Gtirtel Avyaiiga (neben 
Abyafiga = aw. aiwyardhana) versehenen Sonnengottes (Bh. P. I 
132, 17) galten, baben sich als die Abkommlinge des Mihira be- 
zeichnet (Bh. P. I 139, 32 ff.). Mihira, der neben Mitra (I 70, 5; 
72, 7; 129,7) an versehiedenen Stellen des Bh. P. als der Name 
des Sonnengottes erwahnt wird (I 70, 3; 71, If.; 78, 51; 143, 37 f. 40), 
ist die mitteliran. Form von altiran. Mixh'a. Einer yon den saki- 
schen Magas, die sich im Distrikt Gaya niedergelassen batten, hieG 
Mihirarri§u } d. h. ,Lichtstrahl des Mihira 6 . 2 Der anf drei Brahml- 
Inschriften aus Mathura 3 4 * yorkommende Sake Vagamihira (bzw. 
Vakamihira ) = ir, Bagamihira 4 weist ebenfalls auf den urspriing- 

1 Smith, JRAS. 1897, 900; derselbe, The Oxford History of India p. 151; 
Rapson, The Cambridge History of India I 563 ff. Ob die Ton Herod. IV 59 be- 
schriebenen Skythen iranische Saken waren, erscheint fraglich (vgl. E. H. Minns, 
Skythians 1913, 85 f.). Falls der dort erwahnte Name fur den Sonnengott Olrdavgog 
(Hes. rocTdavQog) iranisch sein sollte, wurde er auf * Yahita-sura ,Herr der Erhellung 1 
zuriickgehen ( vahita eigentlich Part. Pass. Kaus. von vah ,hell werdeiP). Er wird 
auf einer griechischen Inschriffc (C. I. Gr. Ill 6013) mit Mithra identifiziert (vgl. 
auch C. Clemen, Religionsgesch, I 299). 

2 SSmvavijaya Vers 30, vgl. A. Weber, Monatsber. Pr. Ak, Wiss. 1880, 36. 

8 In Mathura safien Sakas, vgl. Rapson, 1. c. Dafi in MathurS zuerst eine 
Zeitlang auch der Sonnenkult vorherrschte, geht aus Bhav. P. I hervor, wo N3rada 
dem KOnig SHmba rat, sich an Gauramukha, den Purohita des MathurS-Konigs, au 
wenden, damit er ihm die zum Sonnenkult erforderlichen MagHs besorge. 

4 Vgl. Liiders, S. Pr. Ak. Wiss. 1913, 422. Eine ahnliche Bedeutung hat der 

in M. Bh. VIII 27. 3. 8. 11 vorkommende Personenname Mitradeva. In den uns 
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lichen Mihira-Kult der Saken hin. Wenn nun einige Parana an- 
geben, daB die Sakas Visnu nur als eine Form des Sonnengottes 
ansehen (Bh. P. 1 139, 64, Brahma P. 20, 72: Vi$nuh sury arup adh arah) 
und dieser Sonnengott auch die Gestalt Brahmas hat ( BraJimarupaJi 
Bh. P. I 153, 57), so steht dies in Einklang mit der Tatsache, daB 
in sakischen Texten 1 die Sonne (Sury a) durch den Namen Ohrmazd 
(sak. Urmaysde ) 2 wiedergegeben wird. Daraus laBt sich ersehlieBen, 
daB die als Zarathnstrier nach Indien gelangten Saken, bevor sie 
sich spater zum Buddhismns bekehrten, in dem hSchsten Gott 
Ohrmazd nur eine Form des Sonnengottes (Mihira) gesehen batten. 
Auch der mittelpersische Personenname Mihrohrmazde , ,Mihr als 
Ohrmazd habend' (Justi, Ir. N. 216, Montgomery, Aram. Incantation 
texts p. XXXIV) weist darauf hin, daB Mithra bei einem iranischen 
Stamme als Ohrmazd verehrt wurde. Noch unter der Achameniden- 
herrschaft batten die Saken die zarathustrische Religion angenommen, 
wobei sie Mithra mit Ahuramazda gleichstellten. 8 Wenn in einem 
assyrischen Texte aus der Zeit des Kdnigs Assurbanipal (etwa 
630 v. Chr.) als nichtassyrischer Name fur den Sonnengott das 
Wort Mitra angegeben wird (Jensen, Hittiter p. 178), so riihrt dieser 
Name wohl von dem iranischen Stamme der kriegerischen Saken 
her. Iranische Saken hatten lange vor 700 v. Chr. ihre Streifziige 

uberkommenen mittelsakischen Texten, die friihestens aus dem 8. Jhdt stammen, 
ist altir. Sr stets zu r geworden. Daher stellt sak. Mih(i)ra eine Sltere Lautform 
dar. Gerade GOtternamen haben sich zuweilen in einer alteren Sprachform im 
Kulte erhalten. Die auf Kani§ka-Miinzen sich findenden Schreibungen MIIPO, 
MITPO, MIOPO weisen ebenfalls auf die Form Mihira (Mihra) hin. 

1 Konow, Saka studies, sub roce. 

* Vgl. auch Urmuz , Sonne 1 im SanglicI (H. Junker, Das Awesta -Alphabet, 
106 A. 3). 

3 Einzelne junge, noch aus der Achamenidenzeit stammende Awesta-Stellen 
scheinen unter dera EinfluB der zarathustrischen Saken entstanden zu sein. So 
werden Mithra und Ahuramazda durch ein Kompositum zu einer Einheit zusammen- 
gefaBt, wobei Mithra toils nachgestellt ist (y. 2, 11; 6,10; 17,10; 1,11; 8,18; 

4, 16; 7, 13; 22, 13), toils yoransteht (yt. 10, 113. 145, Ny. 1, 7; 2, 12). Schwerlich 
richtig ist Hertels Hypothese (,Die Sonne' p. 249), daB Mithra-Ahuramazda in 
Reaktion gegen die Verehrer des vedischen Mitra-Taru^S geschaffen worden ware. 
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bis nach Thrakien und Thessalien ausgedehnt, yermochten sick aher 
dort nicht seBhaft zu maclien (vgl. Homrnel, Ethnologic p. 30). Die 
Sonnengottheit Mithra, yon der das gesamte Leben abhangt, die 
mit ihrem Aufgange der Heimtiicke der naehtlichen Feinde ein 
Ende bereitet, war bei den Saken allmahlich als Hanptgottheit ver- 
ehrt worden. Dadurch, daB in der arischen Periode Mitra und 
Varuna Tag und Nacht regieren, gemeinsam die Welt s chaff en und 
lenken, ist dem ersteren Gott, nachdem bei den Iraniern Varuna 
vollstandig in den Hintergrund getreten und dann in Vergessenheit 
geraten war, das gesamte Herrschgebiet ungeteilt geblieben, so daB 
er der Hauptgott der Saken wurde, der nach der Bekehrung der 
Saken zur Mazda-Religion naturgemaB mit Ahuramazda identifiziert 
wurde. Von der zarathustrischen Kirche ist diese Auffassung 
schwerlich als Ketzerei betrachtet worden, da ja nach dem 
Awesta die Sonne als das Auge des Ahuramazda gait (y. 1, 11), 
also als ein Wesensteil yon Ahuramazdas Gestalt. In Indien hat 
dann die sakische Religion unter dem EinfluB der dortigen 
monotheistisch gefarbten Sekten der Sivaiten, Visriuiten und der 
indischen Philosophie spatestens im 1. Jhdt y. Chr. einen rein 
monotheistischen Oharakter angenommen, wie wir im weiteren 
sehen werden. 

Einen genauen UmriB der Mihira-Religion der Indoskythen 
gibt uns vor allem Bhav. P., das in seinem Urbestande zn den 
altesten Purana gehort. 1 Das in heutiger Gestalt vorliegende Bhav. P. 
besteht aus alteren und jiingeren Stiicken. So finde ich gerade im 
1. Buche (I 132), das die altesten Bestandteile enthalt, ein langeres 
Zitat aus Varahamihiras Bi*h. Saiph. eingeschoben. DaB dieses aber 
erst nachtr&glich hineingelangt ist, l&Bt sich dort leicht erweisen. 
In seiner jetzigen Gestalt kann das 1. Bach des Bhav. P. friihestens 

1 Es wird bereifcs in Ap. Dh. S. 2, 24, 6 erwahut; vgl. Biihler, Sacr. B. of 
the East II P. 1 p. XXIX. f. Eerner wird es zitiert in KUrma P. Ms. Oxf. 8 a, 
VSyu P. Ms. Oxf. 59 a, Vi§riu P. Ill 6 , Bhag. P. XII 13', Mark. P. c. 1ST, Agni P., 
VarHha P., Matsya P. (vgl. H. H. Wilson, Yi§pu P. I p. XXIV, ferner Aufrecht, 
Catalogus Catal. I 400). 
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auf das 6. Jhdt n. Chr. zuriickgehen. 1 Zu den altesten Abschnitten 

dieses Parana gehftrt aber die im 1. Buche befindlicbe Darstellung 

des monotheistischen Sonnenkultes der Sakas und seine Yerbreitunsr 

© 

in Indien, die durch Inschriften and verschiedene andere histori- 
scbe Nachrichten bestatigt wird. 

Die zunachst unter vorwiegend brahmanischen Einflufi gelangten 
Indoskythen hatten ihre iraniscbe Mihira-Religion mit Bestandteilen 
der indischen Religion verquickt, so daB ihre areigene Religion eine 
indische Farbung erhielt and nicht mehr in schroffem Gegensatze 
zur indischen Kulturwelt stand. Sie hdrten auf, als Feinde in Indien 
zu gelten; and so haben Brahmanen noch in der Blutezeit der 
sakischen Herrschaft diese der indischen Eigenart angepaBte 
Religion der brahmanischen Theologie angegliedert, wovon das 
Bhav. P, zeagt. Hier tritt uns der Sonnengott der Indoskythen 
Mihira-Sarya in monotheistischer Gestalt entgegen, der aber durch 
seinen urn die Taille gewundenen zarathastrischen Gtirtel als ur- 
spriinglich iranischer Gott gekennzeichnet ist. Auf indischem Boden 
tragt er nattirlich aaeh die entsprechenden rein indischen Namen, 
wie Mitra (z. B. Bh. P. I 71, 1; 129, 8), Surya, Aditya, Ravi, Arka, 
Bhaskara. 

Die Magas, als die erblichen Priester des Sonnengottes, sind 
hier in verwandtschaftliehe Beziehang zu ihra gebracht worden. Sie, 
deren Religionssatzangen alle Saken befolgten ( sarvesam eva varna- 


1 Vom Bhav, P. gibt es zwei Rezensionen : 1, die kiirzere, jedoch altere 
Rezension, die nur das 1. Parvan der gedruckten Ausgabe umfaBt und von der 
die Bodleiana zwei Handschriften besitzt; 2. die in der Bombayer Ausgabe vor- 
liegende jiingere, sehr umfangreiclie, aus vier ParvSni bestehende {Brahma-, Ma - 
dhyama Pratisarga-, TJttaraparvan). Nur das 1, Parvan stimmt im allgemeinen 
mit der zuerst erwahnten Rezension iiberein. Von dem sehr jungen Machwerk 
des 3. Parvan zeugen folgende Tatsachen: Darin wird VarShamihira ,als ein 
sehr weiser, mit der Sonne vertrauter Mann* zitiert (III 22, 2). Ferner kommt 
darin ein Stiick ans der Genesis des A. T, vor und werden der im Ausgang des 
14. Jhdts lebenden Timur lkng (ai. Timivalihga) nebst seinem Sohne erwahnt (vgl, 
Aufrecht, ZDMG. 57, 276 f.). Eine textkritische Edition des 1, Parvan von 
Bhav, P. ware sehr wichtig. 
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nani magad li armanisevanam Bh. P. I 171, 2, vgl. 139, 77 f.), heiGen 
,SproGlinge des Sonnengottes* (adityajatyah, bhaskaraputrakaJi Bh. P. 
I 139, 44. 67)* Der Sage nach wird die Gattin des Sonnengottes, 
die Gottin Niksubha, infolge eines Fluches eine Zeitlang in. einen 
Menschen verwandelt, indem sie als Enkelin des Rsi Mibira wieder- 
geboren wird. Der Sonnengott sell wan gert sie, die dann den Java - 
£abda, den Stammvater der Magas, gebar (Bh. P. I 139, 32 — 44). 
Jara§cibda ( Jarasavda ) ist offenbar eine Verdrehung des Namens 
des iranischen Proplieten. 1 GemaB einer anderen Version, die Bh. P* 
I 117, 7 ff. anfiihrt, sind aus dem Korper des Sonnengottes acht ge- 
waltige Magas (= Bhojalcas ) hervorgegangen, die die Stammvater der 
Magas wurden. 2 Die Zahl 8 ist im Sakisclien von hoher Bedeutung: 
Acht Vorsclxriften hatten die Magas zu befolgen (Bh. P. I 171, 24f,), 
acht gottliche Krafte sollen die Sakas verehren ( §aktyastakam ) 1 205, 5, 
Bei der Darbringung von Weihranch wurde Mihira im Vereine von 
acht ihm nntergeordneten Gottern angerufen (I 143, 37). Mit acht 
Kriigen sollen die Magas das Sonnenbild wasehen (I 135, 9). Der 
Himmel ist achthornig ( asta§rhga 1 202, 2f.). Gerade im Iranischen 
spielt die Zahl 8 eine Rolle: Mithra hat acht Heifer (yt. 10, 45). 
Achtmal soli man das Ahunavairya rezitieren (Yd. 11,8). Der Kopf- 
putz der Gbttin Anahita ist achtkantig (yt. 5, 128); es gibt acht 
,Va3anaberge* und acht ,Rennerberge* (yt. 19, 3); vgl. ferner aStabifra 
(Vd. 13, 45), aHa-aurvant (yt. 9, 30). 

3. Trotz der Umgestaltung, die der Mihira-Knlt in Indien er- 
fahren hat, kann er seine iranische Herkunft nicht verleugnen. In 
folgendem unterscheidet sich der Maga nicht vom zarathnstrischen 
Magu: Um die Mitte des Korpers (madhyabhage) tragt er den heiligen 

1 Vgl. Zarvastes (Hieron. 2, 11; Mailer, Fragm. Ill 626 f.), eine Form, die 
auf eine mitteliran. Aussprache Zarkuast zuriickgehen kann. 

2 GemaB der zweiten Version ist also der Sonnengott zugleieh die Mutter 
der MagSs, er ist ein doppelgeschlecktlicher Gott. Aueh der indische Gott PrajSpati 
ist ein Mannweib (§. Br. II 5, 1, 3; MS. I 6, 9; 101, 15 f., vgl. W. Caland, Pane. Br. 
[Translation] zu XIII 11, 18). DaB bei den Primitiven die Gottbeiten zwei- 
geschlechtlich sind, hat Winthuis, Das Zweigeschlechterwesen 1928 (= Forsch. z. 
Vblkerpsychologie u. Soziologie, Bd. V) dargelegt. 

Acta oriental ia, XI. 


21 
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Giirtel Avyafigct 1 (= aw. amydidhana) Bh. P. I 117, 54; 142, 3. Wer 
ohne diesen Giirtel geht, ist siindhaft und als Priester ungeeignet 
(Bh, P. I 146, 12 f., vgl. Vend. 18, 54). Der Maga, der ebenso wie 
der Mazda-Priester einen Bart tragen muB (Bh. P. I 140, 24), ist 
standig dem Feuerkult ganz ergebea ( magaS cagniparo nityam I 171, 
10). Urn aicht dureh seinen Atem and durch die Nasenfliissigkeit 
einen Kaltgegenstand zu verunreinigen, tragt er ein dea Hand und 
die Nase verhiillendes Tach, dessea Name aus dem Mazda-Knit stammt: 
patitafiga (aas altir. Patidana, mittelir. *Patidctnag ) I 143, 15. Aus- 
driicklich wird berichtet, daB der Maga im Sonnentempel (devagdra) 
beim Weihraachopfer Nase und Mund sorgfaltig verhiillt (Bh. P. 
I 143, 15. 55: §iro ncisa mukharg caiva bhr§am avytya yatnatali). 
Niemals beriihrt der Maga bei der Yerehruag des Sonneabildaisses 
mit der Hand dasselbe, da er es hierdurch verunreinigen wtirde 
(Bh. P. I 196, 11). Ahnlich ist es dem Mazda-Priester verboten, das 
Feuer mit der bloBen Hand anzuriihren, weshalb er beim. Gottes- 
dieast Handschuhe tragt. 

Ebeaso wie die Zarathustrier haben die Magas bei den reli- 
gidsen Zeremonien das Zweigbiindel in der Hand (Bh. P. 1, 140, 41), 
woflir der iranische Name var§ma (== aw. bardsman ) angegeben wird. 2 

1 Dieses Wort ist teils Masc,, teils Neutr. Der Avyanga soil wenigstens 
108 Dinger Iang sein. tlber die Bedeutung der Zahl 108 vgl. Scheftelowitz in Ehren- 
gabe f. W. Geiger, Leipzig 1931, 85 ff. Im Samyutta Nik. 4, 230ff. trkgt ein ganzer 
Abschnitt den Titel aMhasatapariyayavagga, wo atthasata zweifellos 108 bedeutet. 
Es gibt 108 Fahrteii des Begehrens (Ang. Nik. IV 199). Geheimrat L. Scherman 
macht mich auf die Einteilung des bekannten buddhistischen FuBabdrucks in 108 
Felder aufmerksam, worUber H. Alabaster, The wheel of the law, London 1871, 
245 ff., gehandelt hat. Prof. W. Caland schenkte mir vor seinem Tode die Uudra - 
Jctamala , die aus 108 auf einer Schnur aufgereihten Friichten des Garitrus-Baumes 
besteht und ala Kette um den Hals getragen wird. Dadurch, daQ man jede einzelne 
der 108 Frilchte beriihrt, macht man die 108 Unheil bringenden Augen des Rudra 
unschiidlich. Dber das Vorkomrnen der 108 in China vgl. Hackmann, Die heilige 
Zahl 108, Nieuwe Theol. Tydschrift 1929, 105 ff.; C. Clemen, Ostasiat. Ztschr. 9, Ilf. 
Weitere Literatur, die iclx Prof. Scherman verdanke, ist: Miinchener Jahrb. d. 
bildenden Kunst 1916/17 p. 285f.; Pander, Ztschr. f. Ethnol. 1889, 62; Karutz, 
Globus 89, 21 ff.; 45 ff. 

3 Vgl.Th. Aufrecht, Catal, Codic. Manuscr.Sanscr.Bodleianael859, Nr. 75 p.31 1 




Die Mithra-Religion der Indoskythen etc. 301 

Aix fiinf Zeiten des Tages beten sie die Sonne an (1 117, 45). Das sind 
die bekannten fiinf Gebetszeiten der Zarathustrier, die sich vom Augen- 
blick des Sonnenaufgangs bis zum Moment des Sonnenuntergangs 
erstrecken (Nirang. 46 — 51). Aber nur dreimal am Tage (bei Sonnen- 
aufgang, am Mittag und in der Abend dammerung) wurde dem Sonnen- 
gott eine Libation dargebracht (Bh. P. I 117, 44), und zwar der 
Ranschtrank madya, der dem zarathustrischen Mada (= Haoma) ent- 
spricbt, 1 Ebenso wie der Zarathustrier beobachtete der Maga streng 
die Reinheitsvorschriften. Bevor er Mihira ein Opfer darbrachte, nahm 
er ein Bad (Bh. P. 1 146, 12 f., Yt. 10, 122). Er durfte keine Frau wah- 
rend ihrer Menstruation und ebenso keinen Toten beriihren, den Leich- 
nam eines Hundes nicht auf die Erde werfen, 2 denn nach dem Zara- 
thustra-Glauben iibt der Leichnam eines Hundes die gleiche schwere 
Verunreinigung aus wie der eines Menschen. Da nun bei den Zara- 
thustriern die Erde als heilig gait, durfte ein soleher Leichnam nicht 
in direkte Beriihrung mit der Erde gebracht werden, sondern muBte 
auf Asche oder eine Steinschicht gelegt werden (Vend. 8,8, J. J. Modi, 
Funeral Ceremonies, 4. Ed. 1928, 5 f.), Hingegen pflegte der Hindu 
den Sterbenden gleich vom Bett auf den Erdboden zu legen. 3 4 

Dem Zarathustra-Gebot gemafi iCt der Maga maOvoll, wahrend 
des Mahles innere Ruhe und Schweigen wahrend (Bh. P. I 140,32; 
141, 46).* 

Dem Sonnengott zu Ehren fiihrten sie mimische T&nze auf 
(nrtyam, natyam Bh. P. I 147, 23 f.), die auf einen alten iranischen 
Brauch zuriickgehen konnen (vgl. Ktesias ap. Athen. X 45, Cumont, 
T. et M. II 10). Analog der Zarathustra-Lehre, die die Schonung des 

1 Vgl. Aufrecht, a. a. O., Fol. 73. Kostbarer Weihrauch, Milch, Butter und 
Lichter wurden dem SGrya dargebracht (Bh. P. 1 139, 86; 147, 23 f.). Beim Gottes- 

dienst bliesen die MagSs mit Muscheln ( §whkha) y die sie stets bei sich trugen 
(1 139, 86; 147, 23 f.; 146, 17; 147, 12). 

3 Vgl. Aufrecht, a. a. 0., Bh. P., Fol. 120: na capi kimcin mrtakam sprSeta 
rajasvalam naiva ca samsprSet, * Svamrtam (Ms: ivamaintam) urvyam tu parikgipeta. 

3 Vgl. W. Caland, Altind. Toten- und BestattungsgebrSuche 1896, 8, Vai- 
khSnasmHrtasutra V 1 (ed. Caland). 

4 amohakenatha mmanabunji maunena caivapi . 

21 * 
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Rindes in ihren Mittelpunkt stellt und sich selbst als vidaeva tkaeSa 
,damonenabwehrende Lehre* bezeichnet, gilt Surya-Mihira als der 
Eigentiimer der Kinder ( gomat P gopati), ,dessen Schmuck die geoffen- 
barte Lehre iiber das Rind ist‘ ( ; goh'utibhusanah Bh. P. I 146, 20) 1 * 
und dessen Gesetz ,die Furcht yor alien Damonen verscheucht 4 
( magadharmctli sarvapapabTiayapahah Bb. P. I 171, 2t). 

Bei den zaratliustrischen Iraniern biefi der auf den Nenmond- 
und Vollmondstag folgende siebente Tag ,der Tag des Schopfers' 
(daduSo), d. h. Ahuramazdas. 3 Da nnn im sakiseben Kult Mibira 
als Hauptgott mit Aburamazda identifiziert worden ist, ist dieser 
siebente Tag dementsprechend dem Mibira geweiht. Der indoskythb 
sehe Sonnengott beiBt daher , Freund des siebenten Tages* (saptami- 
priya), Der siebente Tag ( saptami , bzw. saptamlvratam ), der mit 
dem Vorabend begann, war bei den Indoskytben der heiligste Tag, 
der die Siinden tilgte ( mahapunya saptami papana&inl Bh. P. 1 106, 4). 
Manner und Frauen, die am siebenten Tag Mibira verehren, werden 
in ihrer Familie keinen Blinden, Aussatzigen, Labmen und Armen 
baben (Bh. P. I 208, 27), sie werden frei von alien Siinden dereinst 
in der Sonnenwelt (suryaloka) geehrt werden (Bh. P. 1 207, 16; 208, 26). 
Kein mit kbrperlichen Feblern bebafteter Maga darf das Saptami- 
vratam halten (I 196, 38), was dem zarathustrischen Brauche ent~ 
spracb (vgl. Scbeftelowitz, Die altpers. Rel. p. 123). Docb ist die 
Art der Feier dieses siebenten Tages durch den Buddhismus sekundar 
beeinfluOt. Wahrend die Zarathustra-Religion das Fasten yerbietet, 3 


1 Vgl* y* 29, ferner Denk. IX c. 40, 20: ,Die Fiirsorge fiir das Rind bedeutet 
Y erehrung Ahuramazdas 4 (gospanddn pahrBS tarsagasih Ohrmazd ast ), ferner Denk. 
1X50,2: ,Die Fiirsorge fiir die Kuh tragt zur Verbreitung der gdttlicben Sache 
und zur Erldsung der Seele wesentlich bei. 4 

* Vgl. W. Geiger, Ostiran. Kultur 319. Die iraniache Schutzgottheit dieses 
siebenten Tages hieB ViSapta&a, d. b. ,der in Siebentel Teilende*. 

3 Vgl. Vend. 3,33: ,Keiner von den Fastenden ist geeignet zur tiicbtigen 

BetUtigung der frommen Werke, zur ersprieBlicben Feldarbeit oder zur tiichtigen 
Kindererzeugung 4 , vgl. ferner Saddar c. 38. In Barza KavSm ud-Din RivSyad 
(K. R, Oama, Memorial Volume 1900, 166) heifit es: ,Wir diirfen nicht fasten und 
uns der Nahrung entbalten, derm das eintagige Fasten gilt in unserer Religion 
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1st dieser heilige Tag bei den Indoskythen ein Fasttag (upav&sa) 
geworden. An diesem Tage waren Fasten, Baden, Almosenverteilung, 
Libation vorgeschrieben (Bh. P. I 81, 4; 88, 3; 117, 57; 147, 14) und 
wurde das Sonnenbild mit Butter ( ghftct ) und Mileh (payas) ge- 
wasclien (Bh. P. I 99, 3 ff . ; 135, 9. 16). , Am siebenten Tage soil der 
Maga alien Wesen gegenuber Liebe (inaitvi) erweisen und die Totung 
irgendeines Lebewesens unterlassen 4 (1 196, 1). Die Feier des siebenten 
Tages (saptamivrata) zu Ehren des Sonnengottes, die auch das 
MBh. und Agni P. c. 182 kennen, hat bei der Sekte der Sauras, die 
spater die Erbschaft des Mibira-Kultes angetreten hat, Eingang 
gefunden. 

Die Indoskythen haben von den iranischen Gottheiten aus der 
Zeit vor ihrer Einwanderung in Indien nur wenige Namen bewahrt, 
da diese teils mit Mihira identifiziert wurden, teils indische Namen 
erhielten. Bei der Darbringung von Weihrauch fUr den Sonnengott 
pflegte der Maga ihn im Yereine mit seinen acht gottliehen Kraften 
anzurufen: Mihira , Nik$ubha ) Niksubha , Rajnl } Dandanayaka , Pihgala, 
Rajna } Srausa, Isa Garutmat . Die beiden Namen Rajna und Srausa 
stammen aus der Zarathustra-Religion. Rasnu und Srauha (mp. 
Rasn , Srd§ ) gehoren zum Gefolge des Mithra, von denen der eine auf 
der linken, der andere auf der rechten Seite Mithras f&hrt (yt 10,100). 
Diese beiden Gottheiten, die im Bh. P. haufig durch ein Dvandva 
verbunden sind ( Rajfiasrausau I 77, 18; 124, 13; 130, 52), werden 
(in 1 124, 34) als die beiden Torwaehter des Sonnenhimmels ( surya 
dvttrapau) bezeichnet; sie lassen die Seligen in die Sonnenwelt ein. 
Dandanayaka , der sich zur Linken des Sonnengottes aufh&lt, schreibt 
alle guten und schlechten Handlungen der einzelnen Geschopfe auf. 1 
Ptixgala hingegen, das Feuer (Agni) des Sonnengottes, halt sich zu 

nicht als verdienstlich, sondern wird im Gegenteil fiir eine Siinde gehalten*, weil 
das Fasten als eine Yerminderung der Kraft gilt, die im Kampfe gegen die damo- 
nischen Gewalten notwendig ist. 

1 Im Parsismus sind neben Mithra Srausa und Ka§nu die Gottheiten, die 
gleich naeh dem Tode die aufgezeichneten Taten desYerstorbenen berechnen und auf 
Grund der Berechnung der Seele des Yerstorbenen den Zutritt zum Paradiese ebnen. 
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seiner Rechten auf (1 124, 17 — 20). Ein mitteliranischer Personenname 
spielt auf dieses Feuer an: Mi&raturboz ,die ErlSsung durch das Feuer 
des Mithra habend‘ (Justi, Ir. N. 208). Aus dem Feuer des Ahuramazda 
ist, nachdem Mithra mit Ahuramazda identifiziert worden war, das 
Feuer des Mithra ge worden. Es ist hier das eschatologische Feuer 
gemeint, das dereinst alles Bose vernichten wird. Unter dem Iia 
Qarutman ,geflugeltem G6ttei'herrn £ , der in I 77, 18 auch Paksin 
heifit, ist hier wohl Ahuramazda zu verstehen, der ja nach zarathu- 
strischer Yorstellung mittels einer gefliigelten Sonnenscheibe am 
Himmel schwebt. Niksubhd und Rdjfil werden als die beiden Gattinnen 
des Sonnengottes bezeiehnet, yon denen die erstere ihm zur Rechten, 
die letztere ihm zur Linlcen imWagen sitzt (I 55. 76 f.; 136, 40. 50; 
154, 32). Niksubha gilt als der Genius der Erde (I 79, 9. 19; 154, 32), 
hingegen Rajnl als der Genius des Himmels (I 80, 18). Alle Ge- 
schopfe sind von der Niksubha hervorgebracht (I 154, 33), sie ist die 
Hauptgattin des Gottes, weshalb nur sie allein im Vereine mit dem 
Sonnengott am siebenten oder sechsten Tage in Bildform zu verehren 
ist (1 166, 2 ff. j ygl. 165, 4. 8) und nur sie mit ihrem Gatten dabei 
zusammen genannt wird (. Niksubharkau I 167, 10. 13. 17; 168, 24). 
Daher hat Mihira als Gatte der Niksubha, mit der er die Magas 
gezeugt hat, auch den Namen Niksubha A Mit Niksubha kann nur 
die zarathustrische Armaiti, der Genius der Erde und die Gattin des 
Ahuramazda, gemeint sein. Da Ahuramazda mit Mithra identifiziert 
worden ist, mufite sie bei den Indoskythen die Gattin Mithras werden. 1 2 
Hingegen entspricht Rajni wohl der zarathustrischen Gtfttin AM, die 
in den altesten Teilen des Awesta noch zum Gefolge des SrauSa 
gehcirt (Srao§a aSivant y. 56, 3; 1, 7). AM, die den verstorbenen 
Frommen den verheifienen Lohn im Himmel zuteilt, ist, nachdem 
Gott Mithra immer mehr in den Vordergrund geriickt war, mit 
Mithra vereinigt (yt. 10, 66; 8, 38; 17, 2; y. 13, 1), zu seiner Wagen- 

1 Wie Indraft: Indra. 3 In dem Namen Niksubha sehe ich zwei ur- 

sprdnglich synonyme Worter, namlich das mittelir. nik (= sak. nlh) ,sclibn‘ und 
seine indische Entsprechung iubha t ,sehdn e . Armaiti heiBt in Vd. 19, IB srira 
,die Sch8ne‘ = mp. nBk, wofdr in den Sanskrittibersetzungen iuhha steht. 
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lenkerin und Gefahrtin geworden (yt. 10, 68). Deshalb hat derjenige, 
der die Asi verehrt, zugleich auch Mithra verehrt (yt. 17, 2). 

Mihira wird durch seine Heifer Rajna (== aw. RaSnu), Srausa, 1 
Dan^anayalca und Pihgala als Erlbsergott charakterisiert, er ist mit 
alien Eigenschaften des seelengeleitenden Gottes versehen, weshalb 
er auch Pranayana ,Seelengeleiter‘, Sarri&arataraka ,Hintiberfiihrer 
tlber den Kreislauf der Wiedergeburten* heiCt (gemaC dem Surya- 
sahasranamast.). Diese Charakteristik Mihiras als seelengeleitender 
Gott mufi spatestens um 100 v. Chr. existiert haben, da wir sie 
bereits auf der beriihmten Inschrift des Antiochus IY. von Kom- 
magene (um 35 v. Chr.) bezeugt fiuden: Miftras -'Hh og -Eqiirjg (Ditten- 
berger, Or. Inscr. Nr. 383). Hier ist Mithra nicht nur mit der Sonne, 
sondern auch mit dem seelengeleitenden Gott Hermes zu eiber 
Einheit verschmolzen. So ist es verst&ndlich, da£> auf einem Mi- 
thraum zu Stockstatt (Deutschland) der Sonnengott Mithras mit Mer- 
curius (= gr. Hermes) 2 identisch ist. 

4 . Der indoskythische Mihira war bereits Im 4. Jhdt v. Chr. 
zum Erldsergott geworden. Ein um 330 v. Chr. lebender Satrap von 
Kappadozien heiCt Mi$Qoftov%dvr]Q (Diod. 17, 21, 3, Arrian I 16, 3), 
d. h. , Mithra als Erloser habend*; Ehnlich lauten zwei auf mittelper- 
sischen Siegeln befindliche Namen, Mi&rbozet , Mithra erlbst* (Justi, 
Ir. N. 209) und Midraturboz ,die Erlbsung durch das Feuer des Mithra 
habend* (Justi 208). Den Sonnengott nannten. die Indoskythen 
Mokseia ,Erlosungsgott‘ (Bh. P. 1 153, 63), Mok§a ,Erl(5sung t (Bh. P, 
I 121, 12; 153, 54) und Bhojaka . 3 Letzteres Wort, das ich fiir 

1 Ebenso, wie man. den iranischen Namen Srau$a ront indischen Standpunkte 
zu erklaren suchte (sru gatau ca smrto dhatur yasya sapratyayah smrtah 1 124, 22), 
ist auch der iranische Name RaSnu sanskritisiert worden, indem er an die Wurzel 
raj angelehnt worden ist; vgl. Bh. P. I 124, 22: raja diptau sm^to dhatur , nakaras 
tasya yratyaya}}. 

2 Vgl. Cumont, Texts et Mon, I 145; derselbe, Die Mysterien d. Mithra, 
3. And., 131, A. 1, 

3 Vgl. Bh. P. 1 167, 17: bhojako *rkah praJcirtitali, I 173, 50: tatsUryo bhojaka!} 
•to Hr a bhojdkah sUrya eva hi; 1210, 33: Adityam bhojakam vidyat. Daneben heiBt 
der Sonnengott mok$abdhi , moJc?advar (Bh. P, I 127, 22; MBh. Ill 3, 27), mo&#a- 
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sakiseh halte, ist mittelir. *bozak ,Heiland, Retter‘, arm. L.-W. bu- 
zakan ,heilend, rettend*, bu%ak ,‘Heilung, Befreiung £ , mp. bd£i§n dss. 
Den Namen Bhojaka ,Erloser £ legten sieh auch die Magas bei 
(Bh. P. I 196, 11; 210. 29. 34), weil sie, die ihr Sinnen und Streben 
anf die Erldsung richteten (moksagaminah Bh. P. I 144, 4), den 
Laien den Heilsweg lehrten. Sie heiGen noch im jungen Werk des 
Rajavallabha, Khalavaktracapetika (vgl. Weber, Monatsber. Pr. Ak. 
W. 1880, 56): moksavedinah. Der Sonnengott, der ,die Ursache der 
Aufiiebnng der Seelenwanderung £ (Bh. P. I 145, 23) ist, erlost die 
Seele des Glaubigen endgiiltig yon den Banden der irdischen Materie 
und leitet sie zu ihrem g'ottlichen Ursprung, zur Sonnenwelt, wo 
sie, frei von allem Ubel, die Seligkeit genieCt (Bh. P. I 106, 6; 136? 
76; 163, 9). In der Wohnstatte des Sonnengottes ( Suryagrhe Bh. P. 
I 196, 42) erlangt sie die Unsterblichkeit ( amarata I 207, 21). 

5. Das Yerhaltnis des Sonnengottes zu den drei hochsten Gott- 
heiten des Hinduismus wird in Bh. P. klar auseinandergesetzt. Samt- 
liche Gottheiten sind erst bei Beginn des jetzigen Kalpa yon Surya 
erschaffen worden (I 153, 78), diesem Sonnengott vollstandig unter- 
geordnet und beten ihn verehrungsvoll an (I 153, 50 f.; 214, 37; 
153, 71 ff.), ja sie haben nur durch ihn Bestand. 1 Brahman, der ,der 
erstgeborene Sohn £ ( prathamaJi putrah) des Surya ist, hat erst auf 
das GeheiB des Sonnengottes die gesamte Welt erschaffen (I 153, 39. 
43 ff.). Yon Brahman sind den Magas besondere heilige Schriften offen- 
bart worden (brahnanoktas tatha vedcl maganam I 140, 36; MBh, III 
77 f.; 138, 18 f.). Vi§3iu bezeichnet sich selbst als zweiter Sohn des 
Sonnengottes ( putro 'harp, tava deve§a dvitiyali). Auf Yisnus Bitte 
maeht ihn Surya zum Schutzherrn der gesamten Scliopfung (I 156, 
10 — 24). Siva, der sich fur den leiblichen Lieblingssohn des Sonnen- 
gottes halt ( tavangasarpbhavaJi putro 9 harri vallabhas tava), erhalt von 
Snrya die Ermachtigung, daB er die Gotter, Halbgotter und Damonen 
am Yuga-Ende besiegen und die Geschopfe yernichten dtirfe (I 153, 

dvaraprada (Bh. P . 1 153, 67). Eine unsinnige Etymologie von bhojaka gibt Bh. P. 

I 117, 54: hhojayanii ca mam (— Suryam) nityam tena te (= Magas) bhojakah smrtah. 

1 Bh. P. I 172, 8: Pitarali. sarvadevanan i stirya a&ritya samsthitafy. 
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60—65). Einerseits wird hervorgehoben, daB alle Gutter identisch 
mit dem Sonnengott sind (I 71, Iff.), andererseits werden sie als 
die Kinder des einzigen Sonnengottes gedaclit. Hier sind eine altere 
und eine jtingere Auffassung yon Gott Mihira nebeneinander bestehen 
geblieben. GemaB der alteren Anscbanung bat der allmaehtige Sonnen- 
gott s&mtliche gdttiiche Wesen erscbaffen als seine dienenden Engel. 
GemaB der jungeren Lehre sind alle Gottlieiten nur Teilerschei- 
nungen des einen Sonnengottes. AuBer dem Sonnengott nnd seiner 
Gemahlin Niksubha verebrten die Magas keine Gotter, 1 sie waren 
also Monotbeisten. Der Sonnengott gilt als der ,Eine‘ (eka Bh. P. I 
70, 8; 71, Iff.), 2 3 ,zweitlose‘ ( advitlya ). s Die anderen Gdtter sind nur 
mannigfacbe Scbeingestalten ( anekamdya ), sind yerscbiedene Namen 
dieses einen Gottes. Bh. P. I 128, Iff. berichtet, daB der vom Aus- 
satz befallene Konig Samba im Mitra-Haine (I 127, 6) den Sonnen- 
gott Mitra (I 129, 7) unter 1000 verschiedenen Namen anrief ( astavlc 
ca tatali sdmbah . . . ndmasahasrma $aha$rar\isani divakaram ), worauf 
der Sonnengott, yon der Rezitation der 1000 Namen befriedigt ( ctlarti 
namasahasrena ), ilm erhorte. Diese 1000 Namen sind zwar nicbt im 
Bh. P. aufgezahlt, sondern far sich iiberliefert worden und bilden 
das Suryasahasranamastotram, von dem ich neben der in Bombay 
erschienenen Edition 4 die zwei im British Museum und in der India 
Office befindlichen Handschriften durchgearbeitet babe. Die Zahl 
1000 kommt dadurch zustande, daB etwa 75 Naraen doppelt gezahlt 
sind, 11 Namen dreimal yorkommen und der Name^riya sogar viermal 


1 Iih. P. I 117, 50: Nanyadeva%>rati$ftia tu kdryd mi bhojakena tu; vgl. auch 
I 190, 9f. many am devam nivedayet . 

2 Henotheismus scheint in AV, XIII 4 vorzuliegen, wo Siirya als der alleiu 
existierende (ekavj't) Gott bezeiehnet wird (XIII 4. 15. 20), in dem alle Gutter zu 
einer Einheit verschmolzen sind (XIII 4, 20: sarve asmin dem ekavrto hhavanti ), 
Er ist dort der Schbpfer (dhatar\ Erhalter ( vidhartar ), Himmel ( nahhas ), MabHdera, 
Agni, Yama (XIII 4, 3—5). Oder soil hier sich bereits indoskythischer EinfluB 
zeigen? 

3 Die den Sonnengott charakterisierenden Sanskritworte, die ich ohne Stellen- 
angabe bringe, stammen aus dem Snryasabasranaraastotrarn. 

4 Nirnaya-SSgara-Press, Bombay, Saka 1842. 
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aufgezaklt wird. Die Handsckriften und die Edition yon diesen uns 
tiberlieferten 1000 Namen weichen insofern ein wenig ab, als zuweilen 
zwei urspriingliche Namen zu einem Kompositum yereinigt wordexi 
sind und dann zur Ausftillung der Zakl 1000 einige neue hinzugefiigt 
worden sind. Au£ solebe Weise bat das etwa zu gleicher Zeit mit dem 
altesten Teile des Bh. P. yerfaBte Suryasakasranamastotram 1 im Laufe 
der Jahrhunderte einige Erweiterungen erfahren. Dieses Stotra, das 
in der Liturgie der Sauras eine groBe Rolle spielt, muB schon des- 
halb sakiscke Elemente enthalten, well ja die alten Priestergesclilechter 
der &akas den Dienst des Saura-Kultes yerrichteten. 

Die darin sick auBernde rein monotheistische Tendenz und die 
kier sick findende Verschmelzung der Sarpkhya-Lehre mit dem theisti- 
scken Yoga gehoren zum Urkestande dieses Stotra. Dieses beweist 
die yon der sakiseken Sonnenreligion beeinfluBte Beschreibung des 
Sarya im MBk. Ill 3 als das einzige unendlicke Prinzip und als 
der AusfluB aller philosopkischen Systeme. Mit 108 Gottkeiten wird 
dort der Sonnengott identifiziert (ebenso in Br. P. 33, 34—36). 

Sarya ist nach dem Suryasahasranamastotra, wo er auch den 
alten Namen Mihira tragt, durch den heiligen iranischen Giirtel 
charakterisiert ( avyangadlmrin ). In Bh. P. 1 117,44 keiBt er Abhyanga - 
dharana . Echt iranisck ist es, wenn er, der aknlick dem Ahura- 
mazda ,der Weise* keiBt (pramedhas, medhavin, vtivavid, kratu } jfid- 
navanty budha ; vidvant } sarvajiia , kratupati, pracetas ) 2 * als Herrseker 
iiber die Rosse ( a§ve§a\ als Freund der Rosse (haripriya) gepriesen 
wird, der wie ein RoB dakineilt ( ahaparakrama ). Gerade bei den 
Sakas nahm das RoB eine besonders beyorzugte Stelle ein, weskalb 

1 Die Namen, die alien Rezensionen gemeinsam sind, sind als die ursprting- 
lichen anzusehen. DaS dieses Stotra in engstem Zusammenhang mit Bh. P. steht, 
beweist dessen SchluBsatz: Iti tribhamfyottarapuraiie siimantuSatarwkasamvade suvya- 
sahawanamastotram, sampUrnarti. Die darin erwahnte Unterhaltung zwischen Sumantu 
tind ^atamka bildet Bh. P. 1 16 bis etwa gegen Ende des 1. Parvan. Dieses Stotra 
zeigt uns deutlich, wie die indische Saura-Sekte die Erbschaft des urspriinglich 
sakischen Mihira-Kultes Ubernommen hat. 

2 Ahuramazda, d. h. ,der weise Herr 4 heiBt auch Xvatu vJspaviclvak (Ylspr, 

19, 1), Xratumant , ciHivant (yt. 1, 7). 
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in der sakischen Bearbeitung des Maitreya Samiti unter den sieben 
Juwelen des Weltherrschers aucb das RoB aufgezahlt wird (E. Leu- 
mann, Maitreya Sam. p. 111. 115). 1 Weil der sakisehe Mihira-Kult 
von Nordindien her sick iiber Indien hin verbreitete 2 und Mihira 
naeli sakischer Art bekleidet war, tragt er gemaB diesem Stotra 
das Gewand der nordliehen Bewohner ( udlcyavesa ). 

Als Gott der kriegerischen Sakas hat der Sonnengott alle Attri- 
bute eines Kriegsgottes. Mithra erscheint wegen seines ungesttlmen 
Wesens als Kriegsgott im Awesta als Eber (yt. 10, 70). In zwei 
mittelpersisehen Personennamen spiegelt sick diese Gestalt Mithras 
wider: Warazmihr (5. Jhdt n. Okr. ,ein Eber wie Mithra*) und 
Mixh'varaz ,der Eber des Mithra* (Justi, Ir. N. p. 350. 217). Dem- 
entsprechend lieiBt Mihira in nnserem Stotra ,der groBe Eber* (maha- 
vardha ), und so weist der um 500 n. Chr. belegte Personenname 
Varahamihira (,ein Eber wie Mihira*) auf den Mihira-Kult in Indien 
kin. 3 4 Als Kriegsgott ist Mihira zugleich auch der Siegesgott, er keiBt 
,der Unbesiegte* ( ajita ), ,Unbesiegbare* (ajeya), ,unUberwindliche Herr 
des Sieges* (apardjita jayehara), der Schlacbtensieger ( samitirpjaya ), 
der Sieg ( jaya , vijaya ), der Abwehrer, Qualer und Yernichter der 
Feinde (saw aSatrunivaran a } paramtapa, arimardana ). ,Der barm- 
kerzige Sonnengott fiihrt den Kampf gegen die Damonen* (Bh. P. I 
124, 14). Daher wird er auch mit Indra identifiziert. Schon durch 
seine Kleidung ist er als Kriegsgott erkenntlich; er tragt eine Riistung 
(kavacin, kaftcuhin, dmuktakamca ) und ist mit alien Kriegswaffen 
versehen ( sawapraharanayudha , wjradhava } SuladfS)^ Er, der zu- 

1 Auf den Miinzen persischer Satrapen vor der Zeit Alexanders d. Gr. er- 
scheint zuweilen das RoB (vgl. R. Reitzenstein, Iran. Erldsungsmysterium p. 194 
A. 2). Im Sasanidenrelief von Xaqs i RustUm ist Ohrmazd als Reiter dargestellt. 

2 Ausdriicklich erw&hnt ja MBh. V 160, 102, daB die ^akSs im Horden 
wohnten. 

8 Die rbmischen Adepten des Mithra-Kultes verglichen den Siegesgott mit 
eiuem Eber (Cumont, Texts et Mon. 1 143). 

4 Im Awesta ist Mithra mit silbernem Panzerhemd [fraSna), goldenem 
Brustschild (vgl. WZKM. XXXIV 221), mit Keule, Bogen, Speer und Schwert ver- 
sehen (yt. 10, 112. 128 ff.). 
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gleicli mit deru iranischen Siegesgott (Vdvdd'raynd) identisch ist, ist 
ein Freund der Fiirsten (rajnarri priya ). So ist es verstandlieh, daG 
gerade Fiirsten und Krieger ihm huldigten. 

Die Ausgestaltung des Monotheismus im Mihira-Kult geschah 
unter indischem Einflusse. Mihira = Surya, der in seiner Gestalt 
s&mtliche Gutter vereinigt, ist der Ungeborene ( ayonija ), einzige, an- 
fang- und endlose ( ekanatha , eka , ekakin ; advitlya , anadyanta ), der 
vergangene und zukiinftige Weltenherr ( bhutabhavya , jagannatha ), 
allgegenwartig, diesseits und jenseits ( paravara ), der von den Got- 
tern Verehrte (surapujita), allerhochste (uttamottaina, anuttarci) 
Scliopfer ( dhatar , srartar ), Erhalter ( dharana ), der Lebendige ( jlva ), 
nieht Schlummernde ( vinidra ), alles genau Priifende ( vimartin ), der 
das All in sicb Fassende (vtiva, sarx>a } sarvasva ), Spender des Reich- 
tums (vasudhatar, vasuprada , Kubera ), der Vernichter der Damonen 
( asurantaka } raksoliari). Er personifiziert samtliehe Adityas (wie Va- 
rmga, Bliaga, Daksa, Aryaman), ist die Dreieinigkeit ( [trayt , frim- 
samsthita } tryaksara) Brahma -Yi§nu-$iva und auch die Yiereinigkeit. 1 
Als Zeitgott (Kola Bh. P. I 123, 14) ist er mit einer Schlange ( alii - 
mant) versehen und stellt er die Schlange dar (a/u’). 2 Er erscheint 
ferner als Regengott (, Parjanya ), Herr iiber die Planeten ( grahapati , 
graharaja , graheia ), als das Sehicksal (yidhi), als der Himmel (svarga), 
als der die Erde tragende und erschiitternde als der Ozean 

( samudra ), der Wind ( vayu), das Feuer ( agni ), der heilige Feigen- 
baum ( aivattha ), 3 die Personifikation des Soma , der Pflanze, die den 
heiligen Trank liefert, als der Eigenttimer der Unsterbhchkeitsspeise 
( amrtahara ). 

1 Vgl. Scheftelowitz, Arch. f. R. W. 28, 238. 

a Ygl. Scheftelowitz, Die Zeit als Schicksalsgottheit 1929, IS. Nach Bh. P. 
I 154, 15 — 19 heiBt er deahalb caturmttrti> weil er vier Gestalten hat, namlich aus 
Itajae, Sattva , Tamas und viertens eine von den Gu$3s freie Gestalt. 

8 Aus dessen Holz wurden die zur Erzeugung des Opferfeuers verwendeten 
Reibhftlzer hergestellt, Auf den Mithra-Denkmalern ist haufig ein Peigenbaum zu 
sehen, dessen Zweige bis zum Gipfel des Felsens = Himmels reichen, woher Mithra 
entsprungen ist (Cumont, Texts et Mon. I 1, 63). Der Feigenbaum gilt in Indien 
unter alien Bitumen als der liervorragendste (Bh. G. 10, 26,vgl. auch Kath.Up. VI 1). 
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Als rein monotheistisch gepragter Gott ist er der Urheber und 
die Ursache alles Geschehens und Werdens, der Urgrund und die 
Yereinigung aller in der Welt bestehenden Gegensatze. So ist er 
das Leben Q prana , ayus) und der Tod ( antaka , mrtyu), der Beleber 
(samjlvana) und der Dabinraffer (saiphai'tar, Mr in), die Zeit ( Jcalci ) 
und der Vernichter der Zeit ( kaland§ana ), die Schopfung ( sarga , 
srsti) und der Schopfer (srftikara), die Welt, Weltperiode ( jagat , 
kalpa ), aber auch deren Herr ( jagatpati , lokanatha, loke&a , kalpaki't ) 
und zugleich ihr einstiger Vernichter (jagatam antakarana , kalpan- 
takarana ) 1 und der die Sonne und den Mond zu yerschlingen 
suchende Raliu ( svarlhanu ). 2 Er ist der Hort der Gluten (tapasani 
nidhi), aber auch die Kalte (Hsira). Rein geistig ist er ( akiriicana ), 
zugleich aber auch die Urinaterie ( prakrti ) samt den drei Guilts 
( sattva , rajas , tamas ), er ist die Entwicklung ( vikrti ) und zugleich 
unyeranderlich (avyaya) gleichbleibend ( sama , dhrnva , sthdvira), die 
beharrliche Ruhe ( kseman , sthiti) und auch die Ruhelosigkeit (akse- 
man). Yon ihm kommt Freude und Leid ( sukhada , asukhada ), er 
ist sowohl die Begierde ( kama ) als auch der Vernichter der Begierde 
(kdmahan, kdmari), die Tat ( kdryam ) ist er und auch der Tater 
( kartar ). Er personifiziert ferner das Opfer ( yajna , homa), die hei- 
ligen Worte in der Opferlitanei ( om , vasat , svaha ), den Opferherrn 
(yajfiapati) und GenieBer des Opfers ( bhoktar ). 3 Er verkorpert das 
Recht (dharma) und ist der Verursacher yon Recht und Unrecht 
(i dharmadharmapravartana ), er ist reich (vasumat) und zugleich arm 
( yaraka ); er umspannt das Diesseits ( avara ) und das Jenseits ( pdra ). 

Als das wahre Wesen (iattva) ist er hingegen frei yon den 
Grnias (nirguna), immateriell (akiipcana, ananga, atlndriya ), nicht 

1 Die Vernichtung geschieht durch das Feuer der Sonne (MBh. Ill 3, 57). 

2 Svarlhanu als Name fur EShu kommt bereits Pane. Br. (IV 5,2; 6,13; 
VI 6, 8; XIY 11, 14; XXIII 16, 2) vor. In Bh. P. 1 153, 64 heiBt der Sonnengott 
auch Qraharupa , 

8 Vgl. Bh, G. IY24: ,Das Brahman ist das Opfer, das Brahman ist die 
Libation, das Brahman ist im Opferfener, vom Brahman wird geopfert.* Nach 
Bh. G. YI 36 soil man in Kj*§na alles erblicken und in allem den Kr§pa, der ,der 
GenieBer und Herr aller Opfer 1 ist (IX 24). 
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wahrnehmbar ( aciniyatman ), undefinierbar ( anirdesya ), unermeBlich 
(ameyatman, apameya, anuprameya ), unverganglich ( aksara , nitya), 
der groBe Atman, das hijchste Brahman ( [maJiatman , parabrahman ), 
der hochste Purusa ( puvusottcwnd ). Er weilt als Allseele (viSvcttmarij 
sarvatman) aach im Inneren der Wesen ( bhutantahkarana ) nnd per- 
soni fiz iert den individuellen Atman ( bhutatmari ). Denn von ihm hat 
die Einzelseele ihre Lichtnatur. Er stellt den gelauterten, geziigelten 
Atman (Jcpt&tman, niyatatman ), ferner die Konzentration des Geistes 
( sarjtyama ), den groBen Yogin (mahayogin) dar. In ewig unbewegter 
Rnhe ( acyuta , sthiti, sthirdtmaka ) halt er das Geliibde des Schwei- 
gens (maunin) und ist dem Yoga ganz ergeben (yogatatpara, yoga - 
nitya, yogin). Er ist die Zuflucht aller Saipkhya-Anhanger und das 
Endziel der Yogins, er ist das von Schranken freie Erlosungstor 
(MBh.III 3, 37). 1 Surya ==Mihira ist also der Urgrund der materiellen 
Welt und seiner Geschdpfe, der Urquell alles Seelischen und Gei- 
stigen, der Urheber alles Guten und Bosen, er ist einerseits der 
gesamten Schopfung immanent, andererseits ist er als rein geistiges 
Wesen iiber Baum und Zeit erhaben. 2 * 

Surya = Mihira fordert von seinen Anhangern glaubige Gottes- 
liebe (bhakti Bh. P. I 112, 1; 116, 87; 117, 82). So heiBt es Bh. P. 
I 153, 70 £., 81): ,Nur diejenigen erlangen den hochsten Himmel, die 
sich mit Bhakti an Surya, den hochsten Gdtterherrn, wenden 4 ; denn 
er ist der Freund aller {vtivamitra), ein geliebter Yerwandter ( kanta , 
bandhu ), Vater und Mutter ( pitar , matar). ,Es gibt keine dem 
Sonnengott Ehnliche Mutter 4 (Bh. P. I 207, 5: nasti suryasama mata ). 
Also alle seine Anh&nger sind gleichsam Kinder des Sonnengottes. 
Als Heilsbringer ( \§reyaskara) z ist er zu verschiedenen Zeiten den 
Menschen in menschlieher Gestalt erschienen, so als der Rsi Vyasa, 


1 Vgl. auch Bh. P, 1 127, 22: dhydninaip, tv am param dhyanam, mok$advaram 

ca mokfinam. 

8 Gedanken der Bhag. G. beriihren sich hier. So sagt dort Kr§$a (IV 13): 
,Wi8se, daB, obgleich ich der Tater aller Handlungen bin, icb unveranderlich 
nicht handle. 1 

8 Es entspricht dem zarathnstrischen Begriff Saokyant . 
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um ihnen die Veden zu offenbaren, als der groBe Philosoph Kapila 
(MBh. Ill 3, 24), als der die glaubige Gottesliebe verkiindende Krsna 
und sogar als Buddha; da Miliira als ErlSsergott identisch mit den 
dereinst noch koinmenden Heilanden ist, ist er auch der barmher- 
zige Maitreya (. Maitreya karunanvita). Er yernichtet die den Men- 
schen schadigenden damonischen Machte ( asurdntaka , raksohan ) und 
ist der Besitzer der Unsterbliclikeitsspeise (mjirtahdra). 

Der Mihira-Kult hat also auch buddhistische Bestandteile in 
sicli aufgenommen. Buddha ist als Inkarnation des Sonnengottes hin- 
gestellt worden. Letzterer tragt sogar die Namen yerschiedener 
anderer Buddhas, wie Dharraaketu (vgL Lai. Vist. 5, 172. 277) und 
Tapin. In seiner Eigenschaft als Buddha ist der Sonnengott ,der 
beste der Arzte* (bhisagvara, mahavaidya ), der Lehrer der Welt 
( lokaguru ), zornlos ( akrodhana ), nichttotend ( ahiifisaka ), mitleidig 
( daydlu ) und sehr barmherzig (i mahakdrunika Bh. P. I 122, 5; 123, 44; 
karunika I 124, 14). 1 Auch das Ritual der sakischen Religion in 
Indien weist starke buddhistische Einfliisse auf, die wir ini weiteren 
darlegen werden. 

Ein solcher ‘Synkretismus steht im Widerspruch zu der brah- 
manischen Weltanschauung, da nach ihr Buddha ein Gottesleugner 
( nastika Ram. II 109, 34), ein boser Damon ist, der die Damonen 
( Daityds ) lehrte, die Veden zu verwerfen und die Tieropfer abzu- 
schaffen (Yisnu P. Ill c. 18). 

6, Es laBt sich feststellen, daB die monotheistisclie Mihira- 
Religion spater besonders yon dem monotheistischen Siva-Kult beein- 
fluBt worden ist. So berichtet die Inschrift yon Govindpur (im Distrikt 
von Gaya), 2 daB der Maga Manoratha, dessen ,Inneres durch die sehr 
erhabenen Texte der Siva-Lehre gelautert war* ($aivdgamamahita~ 
mahdmantrapUtantarasya ), im Anfang des 12. Jhdts eine Pilgerfahrt 

1 Als Beiname Buddhas vgl. Lai. Vist. 217, 4 und haufig in der PSli-Literatur. 

2 Vgl. Kielhorn, Ep. Ind. II B30 ff. Von der Niederlassung von 14 Maga- 
Farailien in Gaya berichtet das SSmvavijaya. Unter ihnen finden sich die Namen 
Mihiram^u (,Lichtstrahl des Mihira habend 1 ), Suryadatta, Arkadatta (vgl. Weber, 
Monatsber, Pr. Ak. Wiss. 1880, 36). 
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zum Tempel des Sonnengottes (< Jagannatha ) 1 nach Puri in Orissa unter- 
nornmen hatte. Also dieser Maga hat es als ein verdienstliches Werlc 
angesehen, sich mit den Siva-Lehren zu befassen. Yon der Yer- 
schmelzung Suryas mit Siva zeugen nicht nur Agni P. c. 21, 11 — 19; 
73, 16, Garucja P. c. 23, 7—13, sondern auch MBh. XII 284, 16, wo 
es ausdrucklich von Siva heiGt: ,Die Verelirer der Sonne verehren dich 
(„o Siva“) beim Yerehren der Sonne.‘ Aus zwei Reliefbildern, die bei 
dem Tempel des Sonnengottes zu KonErak (ai. konarka ) 2 gef unden 
worden sind, ist zu ersehen, daB im 12. Jhdt dort der Kult Suryas mit dem 
des Siva verschmolzen war. Die beiden Bildwerke von Konarak zeigen 
uns namlich Surya zwischen einem Siva-Linga und einem Bilde der 
Durga (T. Bloeh, ZDMG. 1910, 736). So ist es verstandlich, warum 
im SuryasahasranEmastotra die charakteristischen Namen des Siva 
auch dem Surya beigelegt worden sind, wie Atreya, Tryambaka, 
Trilocana, Niiakaiitha, Nllalohita, Mahe6a, Rudra, Yirupaksa, Visakha, 
Sambu, Sarva, Svarbhanu, Hara. Die Yerehrung von Siva als Sonnen- 
gott (Sivaditya) ist sogar bei den hinduistischen Balinesen nachweis- 
bar. 3 Auch aus folgender Tatsache geht hervor, daC der Sonnenkult 
in enge Yerbindung mit dem Siva-Kult getreten ist. GemaG den 
Berichten des Chinesen Hiuen Tsang hat der im 7. Jhdt lebende 
Konig Harsa in Indien wahrend eines dreitagigen Festes am ersten 
Tage eine Statue dem Buddha, am zweiten Tage eine solclxe dem 
Sonnengotte und am dritten Tage eine solche dem Siva geweiht. 4 
Wie wir oben dargelegt haben, hatte auch Buddha Aufnahme im 
Sonnenkult der Indoskythen gef unden. Bereits im 1. Jhdt v. Ohr. 
muB die enge Verbindung des Sonnengottes nicht nur mit Buddha, 

1 Der Sonnengott trug gewfthnlich den Namen JagannStha; vgl. Bh. P. I 
120, 14. 47; 121, 8; 153, 75. 103; 175, 8. Im Sdryasahasran, wird Jagannatha sogar 
zweimal angefiihrt. 

2 DaS der Name der Stadt KonSrka schon auf den Sonnenkult hinweist, 
geht nicht nur aus arka , Sonne 1 hervor, sondern auch aus seinem ersten Bestand- 
teil koria; so heifit der Sonnengott Bh. P. I 153, 50: koyiavattabha . 

3 Vgl. R. Goris, Bijdrage tot de Kennis der Oud Javansche en Balineesche 
Theologie, Leiden 1926. 

4 Vgl. M, Winternitz, Geschichte der indischen Literatur III 49. 
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sondern auch mit Siva existiert haben, denn von den hinduistischen 
Gottheiten finden wir auf den Kusana-Mimzen gerade sivaitische 
Gottheiten, Es ist sehr wohl moglich, daB die Yerquickung von 
Surya mit Siva ganz unabhangig von der Saken-Religion vor sicli 
ging nnd auf rein indischer Entwicklung beruht, 1 und daB die 
sakischen Magas spater an diese Vorstellung ankniipften, um die 
Hindus leichter fur ihren Sonnenkult zu gewinnen. Der Monotheis- 
mus des sakischen Surya-Kultes ist weit scharfer ausgepragl als der 
der Siva-Lehre. 

7. Zur Zeit, als die Epen Mahabharata und Ramayana erstanden, 
miissen die Sakas schon lange in Indien anshssig gewesen sein, da 
diese Epen das Eindringen dieses Volkes in Indien in die sagenkafte 
Urzeit verlegen und jegliehe Erinnerung an dieses historische Ereignis 
im indischen Vollce v6llig geschwunden war. GemaB ihren Angaben 
waren die $akas nebst den anderen nichtarischen Indern, wie die 
Dravidas, Pahlavas, YavanSs, $avaras, aus der Kuh des urzeitlichen 
Rsi Yasi§tha hervorgegangen, damit diese Volker den arischen Ktfnig 
ViSvamitra wegen des Raubes der dem Rsi angehSrigen Kuh bestraften 
(MBh. I 173, 36; Ram. I 54 — 56). Wahrend der Abfassungszeit 
des MBh. haben die Sakas noch vornehmlich in Nordindien gewohnt, 
denn ausdriicklich wird dieses Volk nebst den Kambojas als ,die 
nordlich wohnenden* ( uduyakambojaSakak V 160, 102) bezeichnet. 
Dieses Epos erwahnt die $ak&s, die so unzertrennlich mit den 
Kampfen der Kauravas und Pa£<Iavas verquickt sind, an zahlreichen 
Stellen. Dem Pa$<Java-K5nig Yudhisthira, dessen Yorfahr Kftnig 
Nakula die Pahlavas, Yavanas und &akas unterworfen hatte, brachten 
die &akas nebst den anderen Vftlkern Tribut (MBh. II 51, 15 ff.). 
Bei dem Rajasuya (,K6nigsweihefest 4 ) der Pa^dava-Fiirsten waren 

1 Nach MBh, VIII 203, 105 f. hat &ira ,zwei Gestalten ( dve tanU ) 4 , eine 
furchtbare ( ghora) und eine freundliehe. Die furchtbare besteht aus Feuer, Blitz 
und Sonne, die freundliehe aus Wasser, den Sternen und dem Monde. Wenn es 
im MBh. VI 11, 28 bei der Beschreibung des Stammlandes der i§ak2s ($akadvipa) heifit*. 
,Dort gibt es viele Gegenden, in denen $iva> verehrt wird 4 , so ist wohl desbalb yom 
Verfasser dieses Stiickes Siva statt Sttrya eingesetzt worden, weil zur Zeit der Ab- 
fassung dieses Stiickes Surya bereits mit Siva verschmolzen war. 

Acta orientals. XL 
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miter anderen Konigen auch die der Sak&s zugegen (III 51, 24 £.). 
Dem Kuru-Kbnige Duryodhana leisten die Sakas im Kampfe gegen 
die Pa^davas Heeresfolge (V 19 } 21; 197, 7). Dei' Pamjava Arjuna 
besiegt den Duryodhana samt den mit ihm verbundenen Yolkern, 
wie die Kambojas, Yavanas nnd Sakas (YII 119, 42 ff.). Ausdriick- 
lich wird hervorgehoben, daB die 6akas und Kamboj&s im Gegensatz 
zu den arisehen Indern au£ Rossen reiten (V 160, 102)* 

Zur Zeit der Entstehung des Mababh. hatten die Indoskythen 
unter EinfluG der brahmanischen Knltur die Form des indischen 
Kastenwesens schon langst tibernommen, indem sie in folgende vier 
Kasten zerfielen: 1. Magas, 1 2. Ma&akas, 3. Manasds (bzw. Manasyas 
Agni P. 119, 21), 4. Mandagas . Diese vier Termini, die auch. ver- 
schiedene Purana iiberliefern, lassen sich sinngemaG nur aus dem Ira- 
nischen ableiten. Ebenso wie Maga mit dem mitteliranischen Wort mag 
identisch ist, das eigentlich den Priester der Zarathustra-Religion 
bezeichnet, sind auch die drei anderen Kastennamen iranischen Ur- 
sprungs. In Ma§aka sehe ich sakisch *masaJc ,groG, yornehm* (aw. mas, 
masan , vgl. mp. masmOgan ,der Yornehme unter denMagiern*, Alblrunl). 
Der Name der 3. Kaste manasa (Agni P.: manasya) ist die wortliche 
iranische Ubersetzung yon Vatiya, dem indischen Namen der 3. Kaste. 
Das z in iran, mana-za ,dem Hause entstammend* muGte, da das In- 
dische fiir iran. * keinen besonderen Laut hat, als s , bzw. sy wieder- 
gegeben werden. 2 Ahnlich ist in den indisch-sakischen Sehriftdenk- 
malern das iran. z durch ys umschrieben worden (Ltiders, S. Pr. Ak, 
W. 1913, 407 ff.). Dagegen stammt der Name der dienenden Kaste 

1 MBh. VI 11, 35 liest fftlsehlich MTgSs. Bereits A. Weber bat daftir MagSs ein- 
gesetzt (wie Agni P. 119, 21, Brahma P. 20, Visjju P. 2, 4, Bbay. P. 1 139, 72); auch 
die Inschriften haben maga. Seit der parthisclien Zeit war maga die volkstUm- 
liche Bezeichnung fttr die zarathustrischen Priester (vgl. Herzfeld, Paikuli p. 80 f.). 
Die 2. Kaste heiBt in Bhav. P. Magagds , in den iibrigen PurSiia Magadhas 
(Br. P. Magadhds ), die 3. Kaste Manasdh, (Agni P. Manasyah), ygl. auch Kirfel, 
Kosmograpbie p. 120. Im SSmyavijaya heifit die 2. Kaste Mdgasa (durch Meta- 
tbese aus *Mamga), dagegen in der Khalavaktracapefika des Rsjavallabha: Masalca ; 
ygl. A. Weber, Monatsber. Pr. Ak. Wiss. 1880, 32. 53. 

2 Zur iranischen Bildung mdnaza vgl. ,Abk8mmling der Weisheit 1 

(D5nk. IK c. 59, 4). 
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aus mitteliran. bandag (np. bandcih) ,DieneP, indem der Inder unter 
Angleichung dieses Namens an die der drei vorangehenden Kasten 
fur das urspriinglich anlautende b ein m setzte und so das iranische 
Wort an das Sanskrit wort mandaga anlehnte. 

Das MBh., das friihestens im 1. Jhdt v. Chr. entstanden sein kann, 
weil zur Zeit der Abfassung dieses Epos die Vorstellung herrsehte, 
daC die $akas, Yavanas (= Griechen.) und Pahlavas (= Partlier) 1 
schon seit grauer Urzeit in Indien wohnten und das indische Kasten- 
wesen bei ihnen stets beimiseh gewesen ware, erwahnt nicht nnr 
die saldsche Gottheit Mibira (III 3, 61), sondern dieses Epos gewahrt 
nns auch ein bereits vollig abgesehlossenes Bild von der Verschmelzung 
des ebemals sakiscben Sonnenkultes mit den indischen Religionen. 
Der Mihira-Kult tritt uns hier sclion als ausgesprocbener Surya-Kult 
entgegen. GemaC diesem Epos hat bereits Gott Brahman den Allgott 
Surya, dem samtliche Gotter, Pitaras, HalbgStter und Damonen 
untergeordnet sind (III 3, 29. 40 f,), als das einzige unendliehe, ewige 
Urprinzip angesichts des Indra gefeiert und Indra diese Sonnen- 
verehrung dem Rsi Narada geoffenbart und letzterer sie wiederum den 
Brahmanen Dhaumya gelehrt (III 3, 28. 77 f.; 138, 18 f.). Ahnlich 
berichtet ja auch Bhav. P., daC Brahman, der alteste Sohn Suryas, be- 
sondere heilige Schriften den Magas verkiindet hatte (1140, 36.). Wah- 
rend im Bhav. P. diesem Sonnengott 1000 Namen beigelegt sind, unter 
denen er zu verehren ist, wird hier seine ebenfalls alle Gottheiten in 
sich fassende Gestalt durch 108 Namen charakterisiert. 2 DaB aber 
die Zahl 108 ahnlich der Zahl 1000 im Indischen die Vollkommenheit 


1 Die PahlavSs kommen vor in MBh. I 174, 35; II 32, 17; III 51, 24; 
VI 20, 13; XII, 65, 13; XIII S3, 21. 

i Die dem Hinduismus huldigenden Bearbeiter des MBh. haben die aus 
108 Namen bestehende Hymne an den Sonnengott in der Weise umgearbeitet, dafi 
sie die fremdartigen iranisch-sakischen Element© daraus entfemten, Dadurch hat 
das Stlryasahasranamastotra viel mehr Alterttimliches bewahrt als das SuryanamSgta** 
£atakam des MBh. Der Sonnengott (SUrya, Aditya) wird sp&ter auch in Mark. P. 
109, 69 ff., Ram, VI 105 als die Allgottheit gefeiert (Mark. P. 107, 7 erwkhnt auch 
Mihira). Allein die dortigen Darstellungen. machen einen viel jiingeren Eindruck 
als die von MBh. 
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symbolisiert, habe icli in den ,Studia Indo-Iranica, Ehrengabe fiir 
W. Geiger* p. 85 ft. dargelegt. Den monotheistiscben Sonnenkult hat 
Dhaumya, der Purohita des Paio4ava-K6nigs Yudhisthira (IV 4, 6 f.), dem 
die Sakas tributpflichtig waren, seinemKonig verktadigt (MBh. Ill 3). 
Weil Konig Yudhisthira den Sonnenkult begunstigte, ist es verstandlich, 
daB 9000 dem Sonnenkult ergebene ( saura ) Brahmanen, also Magas, 1 
diesem Kbnige anlaBlich der Rajasuya-Feier ihre Huldigungen dar- 
brachten (VII 82, 16). Unter den Kriegern der Kauravas, denen die 
&akas Heeresfolge leisteten, befinden sich Namen, die zum Sonnenkult 
in enger Beziehung stehen wie Suryadhyaja, Amsumant, Roeamana 
(1 186), Suryadatta (IV 31, 15). Der dem Sonnengott geweihte siebente 
Tag (Saptami) der Saken ist ebenfalls dem MBh. bekannt (III 3, 64). 
Spatestens im 1, Jhdt v. Chr. hatte also Mihira durch den EinfluB 
indischer Sekten einen monotheistisclien Charakter angenommen. 

8. Wenn im MBh. Ill 3, 27 der Sonnengott als ,der barmherzige 
Maitreya 4 ( Maitreyali karunanvitah ) bezeiehnet wird, so ist hierdurch 
der EinfluB des Buddhismus auf die sakische Religion in Indien 
geniigend gekennzeichnet. Unter den acht Geboten, die der indo- 
skytische Maga streng zu halten hatte, befindet sich das buddhistische 
ahirrisa,- Gebot, gemaB welchem man selbst ein blutiges Opfer nicht 
darbringen durfte, ferner die buddhistische Vorschrift, stets ,Seelen~ 
ruhe 4 (sama) und ,Geduld 4 ( ksanti ) zu wahren (Bh. P. I 171, 24f.). 2 * 
Ahnlich den buddhistischen MSnchen rasieren sie ihren Schadel kahl 
(Bh. P. 146, 17; 147, 12, Br. P. 8, 48, Visnu P. IV c. 3) und tragen 
sie rStlichgelbe Gewander (kasayavasasah Bh. P. I 117, 5, vgl. im 
Pali kasayavasana , kasayavatthu). Ausdriicklich betont Bh. P. 1 137, 5, 
daB die zum Aufstellen des Sonnenbildnisses bestimmten Magas sich 
diesem Gottesbildnisse erst dann nahen diirfen, nachdem sie sich ,die 
roten Gewander Buddhas* angelegt haben ( buddhasya raktambara 


1 Im Saipvaviyaya werden ausdriicklich diese beim Rajasuya des Yudhisthira 
erschienenen Brahmanen als Magas bezeiehnet (vgl. A. Weber, Monatsber. Pr. Ak. 
Wiss. 1880, 471). 

2 Die ftinf anderen Gebote lauten: ,Liebe zum Sonnengott (saurabhakti), Zufrie- 

denheit {mmtoga), Wahrheit {mtyd) y Ehrlichkeit ( asteya ), Keuschheit ( brahmacarya )/ 



319 


Die Mithra-Religion der Indoskythen etc. 

ye yarri devavn upairitali suvidhina tais tasya pratisthapanasya ledrya 
kriya). Ebenso wie die buddhistischen Mtfnche diirfen sie keinen 
Ackerbau und keinen Handel treiben (Bh. P. 1 146, 140; 147, 4£), 
obgleich gerade der Ackerbau bei den Zarathustriern als ein gott- 
gefalliges Werk angesehen wird. Das ihnen yorgeschriebene Fasten, 
das die Zaratbustra-Religion verbietet, ist eben falls aus dem Buddhis- 
mus ubernommen. Der Umstand, daB die Indoskythen in Buddha eine 
Inkarnation des Sonnengottes sahen und daB ihre Priester auGerlich 
den buddhistischen MSnchen glichen, hat sehr dazu beigetragen, daB 
sie, nachdem ihre Herrschaft in Indien zusammengebrochen war, 
allmahlich in dem Buddhismus aufgingen. 

9. An den Ufern des Indus hatte sich der Mihira-Kult schnell 
ausgebreitet. Davon zeugt vor allem die Tatsache, daG etwa seit 
dem 5. Jhdt dieser FluG mehrere Jahrhunderte lang auch den Namen 
MiJiran ftihrte, d. h. ,der yon Mihr abstammende*. 1 Bh. P. I 127 ; 6 
berichtet, daG Konig Samba als Verehrer des Sonnengottes (1 129, 7 f.) 
im Mitra-Haine (i mitravana ) an dem FluG Candrabhagft (dem heu- 
tigen Olnab), der sich in einen NebenfluG des Indus ergieBt, einen 
Sonnentempel namens Sambapur erbaute, worm er ein Biidnis des 
Sonnengottes ( pratimd raveli) aufstellte, das mit dem iranischen 
Giirtel Avyanga versehen war (I 132, 17; 128, 14; 140, Iff,). An 
dem Indus ( Mihr an ,) lagen zahlreiche Sonnentempel. In der Stadt 
Multan, die in unmittelbarer Nahe dieses Stromes sich befand, war 
ein beruhmter Sonnentempel, den der im 7. Jhdt lebende chinesische 
Schriftsteller Iliuen Tsang besucht und beschrieben hatte. Es war 
ein prachtiger, verschwenderisch ausgestatteter Ban, worin sich ein 
aus reinem Gold gegossenes Sonnenbild befand, das mit seltenen 
Perlen und kostbaren Edelsteinen verziert war. 2 Noeh Alblrtini (In- 
dia 1 116) erwahnt diesen dem Sonnengott geweihten Tempel. 


1 Bund. XX 7 n. 9 = West Pahlavi Texts I 78 A. 2: Mihran , Gr. Bund, 
(ed. Anklesaria) p. 87 Z. 15: MihranB; Reinaud, Memoire sur lTnde 99, Markwart, 
Erlnsahr p. 149. 258. 

2 S. Beal, Buddhist Records of Western World; translat. from Chinese of 
Hiuen Tsiang 1884 II 274. 
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Von dem im 5. Jhdt weithin verbreiteten Mihira- Kult der Indo- 
skythen zeugt der Umstand, daB der Hunenkbnig Toramana, der 
sick mit seinem Stamme in Indien festgesetzt hatte, diesem Knit sehr 
nahe stand, weshalb er seinem Sohn nnd Nachfolger den Namen 
Mihirakula, d. h. ,der Familie der Mihira zugeh5rig‘, gab. Ferner 
hat er gemaB einer von dem Konig Mihirakula angefertigten In- 
schrift dem Sonnengott einen steinernen Tempel (§ailamayarri bhanoh 
prasadam) erbaut, 1 Sein Sohn Mihirakula, der in Kasmlr regierte, 
verehrte Gott Mihira, was daraus hervorgeht, daB er in ^rlnagarl 
einen dem Mihira geweihten Tempel (MiMreivara) baute und in 
Holatja eine groBe Stadt namens Mihirapura , d. h. ,Stadt des Gottes 
Mihira'. 2 In Gwalior (in Zentral-Indien) ist eine aus dem 15, Re- 
gierungsjahre des Konigs Mihirakula stammende Inschrift gefunden 
worden, die ebenfalls von dem Sonnenkult zeugt. An der Stelle, wo 
die Inschrift aufgedeckt wurde, war namlich unter der Herrschaft 
dieses Hnnenkdnigs ein Sonnentempel errichtet worden. 8 

Urn 500 n. Ohr. war der Mihira = Silrya-Kult der Indoskythen 
schon langst bei den Indern einheimisch. Er tritt als Saura-Kult auf, 
der eigentlich den Mihira-Kult im indischen Gewande darstellt. So 
beschreibt der bedeutende indische Astronom Varahamihira (Bjh. S. 
58, 46 = Alblrunl, India I 119) diese Gottheit unter dem ihr ent- 
sprechenden indischen Namen Surya, indem er ausdriicklich erwahnt, 
daB das Sonnenbildnis gemaB einer alten tJberlieferung die Kleidung 
der nordlichen Bewohner (= Sakas) 4 hat, durch die auch die Brust 
bedeckt ist, und der Sonnengott mit dem Avyanga , dem heiligen 
Giirtel der Zarathustrier, versehen sei (Byh. S. 58, 47). Schon der 
Name dieses groBen Astrologen weist darauf hin, daB seine Ahnen 

1 Rajendra Lala Mitra, JRAS. Bengal 1861, 275 f., A. Weber, S. Pr. Ak. Wiss. 
1879, 459. 

3 RajataranginI I 306. 

3 J. P. Fleet, Inscriptions of the Early Gupta Kings p. 163 Nr. 3. 

* Brh.. S. 58, 46; huryad ud$cyave$am gu$ham jpddad uroyavat . Wenn Brh. 
S, 14, 21 die &ak£s unter den im Westen wohnenden VOlkern aufzahlt, so kommt 
es wohl daher, weil sich zu seiner Zeit die &ak3s bereits uber den ganzen Westen 
ausgebreitet haben. 
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Mihira -Verehrer waren, denn dieser Name bedeutet ,ein Eber wie 
Mithra 4 . Mithra erscheint namlich nach dem Awesta auch in der 
Gestalt eines Ebers. Seine Eigenschaft als Kriegsgott wird hierdurch 
cliarakterisiert (vgl. oben, p, 309). Wenn auBerdem noch Varahamihira 
die Magas als die Priester des Sonnengottes kennt (Brh. S. 60, 19, 
vgl. auch AlblrunX, India I 121), so gekt daraus hervor, daB zu seiner 
Zeit der salcische Sonnendienst selion langst in Indien eingebtirgert 
war und nur die sakischen Magas als dessen offizielle Priester galten. 

Gerade die Konige Indiens haben dem Sonnenkult der krie- 
gerischen Sakas gehuldigt, weil er als der allmachtige, unbesiegbare 
Gott gefeiert wurde, der dem Herrscher Sieg verlieh. Indische Fiir- 
sten auBerlialb der von den $akas besetzten Gebiete lieBen sich 
zuweilen sakische Priester, Magas, kommen, damit jene den Mihira 
= Surya-Dienst nach der richtigen Liturgie versahen. So lieB sich 
nach einer alten Uberlieferung K6nig Samba Magas vom Saka-Lande 
kommen, damit sie ihn die richtige Verelirung des Sonnengottes 
lehrten (Bh. P. I 169). Hiuen Tsang erwahnt bei der Beschreibung 
des Sonnentempels zu Multan: ,Die Kdnige und vornehmen Familien 
der fiinf Indienlander verfehlen nicht, dem Sonnengott Perlen und 
kostbare Steine zu weihen 4 (S. Beal, a. a. 0. II 274). Der urn 700 
n. Ohr. lebende Ftirst Lalitaditya hat dem Sonnengott einen wunder- 
baren Tempel erbaut und diesem Gott das ganze Gebiet von Kanya- 
kubja geweiht (Rajatarafigi^i transl. M. A. Stein IV 192. 187). In 
der Sompat-Inschrift wird Ktfnig Prabhakaravardhana, der Vater des 
im 7. Jhdt herrschenden Konigs Harsavardhana, als ein sehr erge- 
bener Verehrer des Sonnengottes bezeichnet. 1 Dahcr nimmt es nicht 
wunder, daB der Hofastrologe des Kbnigs Prabhakaravardhana ein 
Maga war (Har§acarita 4, 142). Gerade die Astrologie war mit dem 
Mithra-Kult eng verkniipft. Mihiradatta (d. h. ,vom Mihira gegeben 4 ) 
hieB der Lehrer (Guru) des am Ende des 7, Jhdts lebenden Konigs 
Candrapnja (Rajat. IY 80). Im 9. Jhdt ist der Mihira = Sttrya-Kult 
auch in Rajputana belegt. In einer dort gefundenen Inschrift kommt 

1 Corp. Inser. Ind. Ill 231 f., Cowell u. F. W. Thomas, Hargacarita of BhEna, 
Pref. XI A. 1. 
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der Maga Matpravi vor. 1 Dieser Name bedeutet ,die Sonne zur Mutter 
habend 4 . Gerade der Mihira-Kult bezeichnete, wie wir p. 312 gesehen 
haben, die Sonne auch als Mutter. Der im 11. Jhdt lebende Konig Haraa 
von Kasmlr duldete als fanatiseher Eiferer fur den Sonnenkult in 
den Tempeln seines Reiches nur zwei Gotterbildnisse, und zwar die 
des Sonnengottes und des Sivaitischen Schlachtengottes (Ranasvamin 
= Skanda ), wahrend er die anderen Gotterbilder zerstoren lieB (Rajat. 
VII 1096). 2 Wenn der Konig Kalasa (urn die Mitte des 11. Jhdts), 
der dem Sonnenkult huldigte, sich sterbend vor das Bildnis des 
Sonnengottes bringen lieB, 3 so folgte er hierbei der Vorsehrift der 
sakischen Magas, gernaB welcher man in der Sterbestunde nocli den 
Sonnengott verehren solle ( nanistasuryas tu magwr mriyeta). 4 

10 . Die den Mihira = Surya-Kult versehenden, ursprtinglich 
von den Sakas abstainmenden Magas sind noch im 12. Jhdt nach- 
weisbar. Dies erscheint auch ganz erklarlich, weil sie ja die offi- 
ziellen Priester des Saura-Kultes wurden. Die im Jahre 1137 (Saka 
1059) verfaBte Insclirift aus Govindpur (im Distrikt Gaya) berichtet, 
daB Konig Samba ehemals eine Familie von Magas aus dem Saken- 
lande (Sakadvlpa) nach Indien geholt hatte, wobei ausdriicklich der 
Verfasser dieser Inschrift, der Maga Gafigadhara, hervorhebt, daB 
die Magas die Priester des !§aka-Landes seien ( yatra vipre maga- 
khya ). Aus der Inschrift erfahren wir ferner, daB Manoratha, der 
Vater des Verfassers dieser Inschrift, eine Pilgerfahrt zum Tempel 
Jagannathas (— Snryas) 6 nach Puri in Orissa etwa im Anfang des 
12. Jhdts unternommen hatte (vgl. Kielhorn, Epigr. Ind, II 330 ff.). 
Der Kultus des Sonnengottes an der Meereskuste von Orissa ist 
noch heutzutage in primitiver Form lebendig geblieben (T. Bloch, 

1 D. R. Bhandarkar, Ep. Ind. 9, 279, Winternitz, Gesch. d. ind. Lit. Ill 632. 

2 Dieses zeugt von der Vereinigung des Surya- rait dem Siva-Kult, was 
S. 313 f. behandelt ist. 

3 RSjat. VII 715. 722. Ahnlich lehrt Bhag. Gita 8, 5. 9, daB derjenige, der 
in der Sterbestunde Kr§$a verebrt, erldst wird. 

4 Bhav. Pur. Ms. Bodleiana Nr. 75 Pol. 120a. 

5 DaB Jagannatha ein beliebter Name fiir Surya war, habe ich oben S. 314 A. 
dargelegt. 
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ZDMG. 1910, 736). Ferner begegnet man in dem heutigen Nord- 
osten Indiens, in den Distrikten von Gaya nnd Patna, zahlreichen 
alter tiimlichen Bildwerken von Stirya, die aus frtiheren Jahrhunderten 
stammen nnd von der ehemaligen Verbreitung des Sonnenkultes 
zeugen. Wo immer in einem Dorfe dieser Landschaft sich eine 
bammlung alter Bildwerke nnter dem heiligen Pippala-Baume oder im 
lempel des Dorfes befindet, da ist Surya regelmaBig vertreten, nnd zwar 
gewohnlich in mehreren Exemplaren (T. Bloch, ZDMG. 1910, 735). 

Die nrspriinglich sakischen Magas liaben im Laufe der Jahr- 
hunderte in Indien g'roBtenteils echt indische Namen angenommen. 
In der von A. Weber (S. Pr. Ak. Wiss. 1879, 446 ff.) heransgegebenen 
Magavyakti des Kpmadasa, die friihestens im 13. Jhdt verfaBt zu 
sein scheint, 1 werden die damals in Indien befindlichen Maga-Ge- 
schleehter verherrlicht, die anf Krs$as GeheiB von Samba nach 
Indien gebracht worden waren. Diese Abhandlnng, die den Zweck 
verfolgt, die Magas als die offiziellen Priester des Sonnenkultes hin- 
znstellen, zahlt 55 Maga-Geschlechter anf, die grijBtenteils rein indi- 
sche Namen tragen. Als echt iranische Namen fallen darin nnr 
folgende anf: Aiara (mp. ayar , np. yar , Freund*), Cheriar (np. Sahryar , 
vgl. Justi, Ir. N. 174), PatUa (mp. Pati%sah ,Konig*), Saraiara 
(= altir. *saraddra ,Anfiihrer*, vgl. np. $ardd,r } salar ). 2 Die engen 
Beziehnngen dieser Magas zum Sonnenkult werden noch besonders 
dadnrch klar, daB von den dort genannten 55 Geschlechtern 12 auf 
-aditya (, Sonne*), 12 anf -mandala (,Sonnenscheibe*) und 7 anf - arka 
(, Sonne*) endigen. Wenn eins von den Geschlechtern Koix&rka heiBt 
(Weber, a. a. 0. 452), so ist es in Verbindung gebracht worden mit 
dem noch im 12. Jhdt beriihmten Tempel des Sonnengottes in Ko$&rka 
(heute Konarak), das etwa 24 engl. Meilen ostlieh von Jagann&th liegt 
(vgl. ZDMG. 1910, 737). 

11 . Die weite Verbreitung des nrspriinglich sakischen Sonnen- 
kultes iiber Indien war nur dadurch moglich, daB die Magas eifrig 

1 Vgl. ferner Weber, & Pr. Ak. Wiss. 1880, 27 ff. 

* DaB im Sakischen altiranisches intervokalisches d zu y wurde, vgl. sak. 
niyanai ,Schatz* : ai, nidhana ; mydni ,in der Mitte‘ : aw. maidya. 
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Mission trieben. Damit die Feier des siebenten Tages unter den 
Indern Yerbreitung finde, baben sie verkiindet, daB bereits der Rsi 
Vy&sa und der Heros Bhlsma am siebenten Tage den Sonnengott 
mit inbriinstiger Liebe ( bhahti ) verehrt batten (Bb. P. I 207, 26). 
Um der Propaganda willen haben sie dann aucb die Hauptgottheiten 
der andersglaubigen Umgebung ihrem Sonnenkult einverleibt, was 
nns besonders das Bb. P. zeigt. Diese Eigenart des Mihira-Kultes 
tritt gegen Ende des 1. Jhdts n. Chr. stark in den Yordergrund, was 
nns die Inscbriften der Miinzen der indiscben Kusana-Herrscher 
lehren, die nach den neuesten Forschungen von Konow khotanische 
Saken waren, nnd seit etwa 50 n. Chr. sich in Nordwest-Indien 
festgesetzt, aber an der Eigenart ihrer stammverwandten Yorganger 
niehts geandert hatten. 1 

Auf den Miinzen der beiden Kusana-Herrscher Kaniska und 
Huviska 2 findet sicb am baufigsten Gott Mihira (MIIPO, MITPO, 
MIOPO, MEIPO, MIPO), s wofiir vereinzelt auch Helios steht. DaB 
dieser griechische Name dem sakiscben Kult einverleibt wurde, be- 
weist Bh. P. I 125, 38 (. Heli ); 111, 6 (loka Jielinah ); 103, 43 (heler 
ayatana ); 103, 35 ( Heliloka ). Ferner keiBt es I 104 f. : Am siebenten 
Tage in der lichten Halfte des Monats Phalguna moge man den 
Namen des Gottes Helios (Heli) mit Andacbt immer wieder fliistern, 
und bei der Anbetung des Sonnengottes moge der rituell Heine 
108mal (asta§atanikrtva etat) diesen Namen fliistern. Der XJmstand, 
daB fiir Mihira selbst der agyptische Gott Serapis (2APAIIO) auf 
den Kusana-Miinzen erscbeint, der seit dem 2. Jbdt v. Chr. als der 
das All beherrschende Sonnengott, als Z&bg c 'Hhog yeyag ^aqamg in 
Kleinasien und im Mittelmeergebiet belegt 4 und auch sonst mit 

1 Vgl. V. A. Smith, Oxford History of India, 2. Ed. p. 128 f., Konow, ZDMG. 
68, 85 ff,; derselbe, Acta Orientalia X 67 ff. 

2 Vgl. Gardner, Catalogue of Greek and Scythic Kings in India 130 ff., 
M. A. Stein, Indian Ant. XVII 1888, 89 If., Darmesteter, J. A. X 68, Cumont, T. et M. 1 186 f. 

3 Hie drei ersten Formen gehen auf die Lesung Mihira zuriick, dagegen 
MIOPO auf Mihra (vgl. OOHJdKA = Huviska, OOHMO = ir. *Huvim3), 

4 C. I. Gr. 2716, 2; 4262; 4042; 4683; 4713; Dittenberger, Or. Gr. Inscr. Sel. 
Nr. 678, Roeder in Pauly-Wissowa R. E. unter: Sarapis* 
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Mithra haufig identifiziert worden ist. 1 beweist, daB Mihira schon 
lange vor Kaniska als die Alleingottheit bei den Sakas gait. Von 
der bereits oben dargetegten Synthese des Mihira-Kultes mit deni 
Buddhismus und Sivaismus zeugen der auf den Miinzen vorkom- 
mende Buddha (BOYAAO) und die ebenfalls dort belegten, dem Siva- 
Kulte zugehorigen Gutter Vi?akka (BIZATO), Skanda (2KANA0) und 
Kumara (KOMAPO). 2 Daher nimmt es nicbt wunder, daB auf sasani- 
dischen Kushan-Miinzen, die in Bal^ gepragt sind, nicht nur Buddha 
und Siva abgebildet sind, sondern auch Mithra, der, auf dem Throne 
sitzend, die iranische Konigskrone in der Hand halt. Hier ist Mithra 
fur Ohrmazd eingesetzt, denn auf den rein persischen Miinzen sieht 
man, wie der iranische Herrscher nur aus der Hand Ohrmazds die 
Krone empfangt (vgl. Herzfeld, Kushano-Sasanian Coins 1930, 15. 
29. 41—44). 

Auf den indischen Kusana-Miinzen sind auBerdem nock folgende 
Gottheiten sichtbar, die als untergeordnete Wesen des allmachtigen 
Sonnengottes anzusehen sind und den gewaltigen Synkretismus der 
indoskythischen Religion im 1. Jhdt beleuchten. Da die zarathu- 
strischen &akas dem Feuerkult huldigten, erscheint der Feuergott 
A0PO auf diesen Miinzen. Wenn aus seinen Schultern Flammen 
aufsteigen, so stammt dieses Motiv aus Babylonien, wo von den 
beiden Schultern des Sonnengottes Sama£ Strahlenbiindel ausgehen. 3 
Ein weiterer Beweis von dem babylonischen EinfluB ist der auf den 
Kusana-Miinzen haufig vorkommende Name der babylonischen Gottin 
NANA (bzw. NANAIA), 4 die ein anderer Name fiir I&tar ist und bei 


1 Vgl. Cumont-Canet, Mitlira ou. Sarapis, G. R. Ac. Inscr. 1919, 313ff. ; 

O. Weinreich, Phil. Wochenschr. 1921, 914 f. 

2 Der auf einer Ku§aija-Mtinza vorkommende Name des Gottes OHJ>0 (neberi 
OHZO), der als Siva dargestellt ist (vgl. Rapson, Goins PL II Nr. 12; derselbe 
JRAS. 1897, 324) wiirde ai. ve?a (,der Wirkende 1 ) wiedergeben, was synonym mit 
kartar , einem Epitheton des Snrya, ist (gemlifl dem SQryasahasranHmast.). 

3 Vgl. M. Jastrow, Bildermappe zur Religion Babyl. u. ABsyr. Nr. 170. 171. 173. 

4 Sie kommt zuerst um 175 v. Chr. auf Miinzen des baktrisch-indiscken 
KSnigs Eukratides vor (vgl. C. Clemen, Griecli. u. lat. Nachrichten 133 f., vgl. auch 

P. Jensen, Pr. Ak. Wiss. 1919, 1048). Ein anderer babylonischer Giittername, den die 
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einzelnen iranischen Stammen mit der Gottin Anahita identifiziert 
worden ist. So erwahnt noch der im 5. Jhdt n. Chr. lebende armenisclie 
Sehriftsteller Agathangelos (ed. Venedig 1862, 591) den Tempel der 
Nane, der Tochter des Ohrmazd, 1 in der Ortschaft Th.il. Naeh 
der armenisehen Uberlieferung ist Nana in Xuzistan verehrt 
worden. 2 

DaB an£ den Miinzen der kriegeriscben Saken zahlreicbe Sieges- 
gottheiten erscheinen, nimmt nicht wunder. So ist dort OPAArNO 
(bzw. OJ)AArNO nach Markwart, Eransahr 88) = aw. Vdrddvayna f 
wofiir ebenso wie in der Inscbrift des Antioclms IV v. Kommagene 
der griechisehe Name Heraldes (HPAKIAO) stebt; OANINAA, die in 
der Gestalt einer Nike erscheint, ist aw. Vanainti nnd ONIA = aw. 
Vanya ,Sieg‘ (Ahnramazda heiBt im Awesta vispa-vanya ; ; hadra-vanya ). 
Dann sehen wir au£ diesen Miinzen die iranische Gottheit der Herrsch- 
gewalt JiAOPHOPO = mitteliran. Sahrevar . 3 AnBerdem linden wir 
hier die iranische Gottheit der kgl. Glorie <3>APPO, 4 ferner den sakischen 
Schutzgott der Pferde APOOACITO. 5 Im Awesta ist letztere Gottheit 
weiblich ( Drvaspa ). DaB aber anch die mannliche Form im Iranischen 
vorkam, beweist der bei Mose von Xorene belegte Name eines Persers 
Drnasp (Justi, Ir. N. p. 86). Ins Altindische ist dieser Name richtig 
dnrch Aiveia iibertragen worden, der im Suryasahasran. als Beiname 


Irani er der Sasanidenzeit iibernommen haben, ist der Sturmgott Eamman (== Adad). 
So nennt die mittelpersische Oberschrift des dem ,iibermacbtigen Winde‘ ( Vayu§ 
upcticairyo) gewidmeten Yast diesen. Wind RSm. Ausdriicklich gibt der Gr. Bund, 
p. 166, Z. 5 f. (vgl. auch Darmesteter, ZA. II 310 n. 578) an, daB Vayu auch Earn 
genannt wird. Eamman muBte im Mp. zu Ram werden. 

1 Anahita hieB in mittelpersischer Zeit * hldu^ np. = altir. Hagadu%tar 
, Tochter des Gottes* (Ahuramazda). 

2 Vgl. auch F. Justi, Grdr. Ir. Phil. II 485, Markwart, Eransahr p. 137. 

8 DaB der Laut ]), der sich spater im Gotischen findet, das altir. $ wieder- 
gibt, hat M. A. Stein nachgewiesen, Wohl fur Sahrevar kommt auf den Miinzen 
der ihm entsprechende agyptische Gott Horos in der Schreibung UPON vor. 

4 Im Suryasahasran. entspricht T&jonidhi als Name fur Surya diesem irani- 
schen Wort. 

5 Oder zu lesen APO0ACIIO. 
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fur Mihira vorkommt. 1 Ferner erscheinen auf don Kusana-Miinzen 
die iranische Mondgottheit MAO (= aw. Mali), wofiir auch gr. Selene 
(CAAANH) steht, der Windgott OAAO (= aw. Vat a), der Regengott 
TEIPO = altir. Tira. Eine iranische Gottin mit Namen Ardoyso 
(APAOXJdO) ist mit oinem Ftillhorn dargestellt. Dieses Wort fiihre 
ich auf miran. Ard-vatf (,das Recht melirend‘) zuriick, und es ist 
identisch mit aw. a§a+oyfiayant (y. 33, 9), einem Epitheton der 
Gottin der Fiille, Haurvatat. 2 * 

So finden wir im indoskythischen Mithra-Kult babylonische, 
agyptische, griechische und indische Gottheiten mit iranischen zu 
einer Einheit verschmolzen; sie alle sind Trabanten, bzw. Teil- 
erscheiriungen des weltbeherrschenden Sonnengottes. Diese Tendenz 
der Mihira-Religion bat im 3. Jhdt n. Chr. sich auch Mani zu eigen 
gemacht, indem er in ahnlicher Weise alle Hauptgedanken aller ihm 
bekannten Religionen zu einem System zu vereinigen suchte. 

12. Wir haben geseben, daJS bei keinem anderen iranischen 
Stamme als bei dem der Saken Mithra als allgewaltiger Sonnengott 
verehrt worden ist. Es laBt sich nun wahrscheinlich machen, daB 
von diesem kriegerischen Stamme aus sich der Mithra-Sonnenkult 
etwa im 2. Jhdt v. Ohr. schnell nach Westen hin verbreitet hat. s 
Im sakischen Mihira-Kult sind die iranischen seelengelextenden 
Gotter mit Mihira identifiziert worden. Diese Gleichsetzung finden 

1 Im abendlandischen Mifchraismus ist er auch mit Siivanus und gall. Epona 
identifiziert worden (vgl. L. H. Gray, Foundations of the Iranian Religion, Bom- 
bay 1928, 73, Rostovtzeff, Le dieu equestre, Seminarium Kondokovianum I 141 ff.). 

2 Vrddhi als Name fiir Snrya im Suryasahasran. entspricht dem iranischen 

HaurvatSt. Der mit einem Strahlenkranz versehene Gott APAEIX])0 (bisher sicher 
falsch gelesen AJ>AEIX|>0) entspricht einem mitteliran. Ard-hi%$ (,dem gtfttiichen 
Recht folgend 4 ); als die Befolgerin des gSttlichen Rechtes wird im Awesta Daina , 
die Gottin der Religion, bezeichnet (vgl. y, 44, 10: daSna . . . yd . . . a$a . . . hatdmna, 
Vyt 14: daSna . . . haZat a$a). 

n Die im 1. Jhdt vorherrschenden lebhaften Beziehungen der Saken zum fernen 
Westen werden durch das Lehnwort Kaisar , Kaiser 4 gekennzeiclmet, das sich anf einer 
Kauiska-Inschrift nnd auch im Mittelsakischen findet (vgl. Liiders, S. Pr. Ak. Wiss. 
1912, 824 ff., E. Leumann, M. S. p. 153, E. Herzfeld, Paikuli 205). Nach D6nk. 
YII 7, 42 kam der Ausdruck kaisar auch im Sasaniden- (= Pahlawi) Awesta vor. 
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wir auch auf dem Denkmale des Antioehus IV. v. Kommagene 
und auf einem Mithraum in Germanien (Stockstadt) wieder. Auf 
dem ersteren Denkmale wird namlich Mithra-Helios mit Hermes, 
auf dem anderen Mithra mit Mercurius personifiziert. Die Herkunft 
dieser Vorstellung kaun hier nur die Mithra-Religion der iranischen 
Saken sein, deim weder bei den zar£thustrischen Persern noch bei 
den Babyloniern war Mithra, bzw. der Sonnengott zugleieh der 
Seelengeleiter. 

Trotz des Einftusses der indischen Religionen auf den Mihira- 
Kult der Indoskythen stimmen die leitenden Gedanken der letzteren 
Religion mit dem Mithras-Kult des Abendlandes iiberein. Gemeinsam 
ist der Glaube an die sieben Himmelswelten, 1 an die Seelenwande- 
rung, 2 die Unsterblichkeit der Seele, an einen Himmel der Seligen 
und an eine Holle, 3 ferner die Vorsehrift der MaGigkeit und Keusch- 
heit. Der mit einer Strahlenkrone versehene Sonnengott Mithra- 
Mihira ist der Schopfer des Alls, der Herr der Elemente, der wahre 
Gott, ,der Hort der Dahingesehiedenen‘ (vigataristi), der einzige 
Erloser der Menschen, der am Ende der Zeiten das Weltall mit 
seinem Feuer zerstoren wird (vgl. MBh. Ill 3, 57, auch Mark. P. 
109, 65). Er, der als Kriegsgott in Gestalt eines gewaltigen Ebers 
erscheint, heiBt ,der Unbesiegliche', von dem allein der Sieg 
abk&ngt. Vor seinem Gottesbilde wurde stets ein heiliges Feuer 
unterhalten, er war mit dem Feuer ( agni ) identifiziert worden (vgl. 
Cumont, T. et M. 1 104. 160). Dreimal taglich (am Sonnenaufgang, 
am Mittag und in der Abenddammerung) brachte man, nachdem 


1 Bh. P. 1 120, 44: sapta loka bha’noTj,, * Vgl. Cumont, T. et M. I 40. 

3 Vgl. Bh. P. 1 119, 1: Andhe tamasi du$pare narake patitaly, ferner 1 119, 1; 

120, 19 if. Wenn in der indoskythischen Religion das Taurobolium nicht zu be- 
legen ist, so kann es daher kommen, weil entweder zur Zeit der Bekehrung der 
Saken zum Mazda-Glauben die erst in der Pehlevi-Literatur auftauchende eschato- 
logische Vorstellung von der Schlachtung des Stieres Hadayos durch den letzten 
Heiland dem Slteren Zoroastrismus noch unbekannt war, oder weil es unter dem 
EinfluB der indischen Anschauung von der Unverletzbarkeit des Rindes abgeschafft 
worden war. Dieses Urtier kOnnte aus dem Babylonischen entlehnt sein, wo Gilgames, 
der frixh mit dem Sonnengott identifiziert wurde, den gewaltigen Himmelstier tbtet. 
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man zuvor ein Bad genommen hatte, dem Sonnengott eine Libation 
dar. Die Zeitgottheit (kala) und das Schicksal (vidhi) gehdren zu 
den Wesensseiten dieses Gottes. Alle Abschnitte der Zeit, wie die 
Weltenalter ( Jcalpa ), das Jalir ( smrivatsara , sama ), die Jahreszeiten 
(ytavas) werden verehrt. 

Die auch im abendlandischen Mithra-Kult belegte Auffassung, 
daJS die Askese ein verdienstiiches Werk ist, weist anf indischen 
EinfluC hin. Wenn nun Mithra als Zeitgott sowohl bei den. Indo- 
skythen als aucli in der abendlandischen Mithra-Religion von einer 
Schlange umgeben ist ( ahimat ), ja sogar mit einer Schlange identi- 
fiziert wird (alii), so ist dieses Motiv indisch. 1 Ebenso echt indisch 
ist die sowohl im indoskythischen als auch im abendlandischen 
Mithra-Kult sich findende Charakteristik der Sonne als der mit 
sieben Strahlen versehenen ( c j EfC'vdnxiq)} Sowohl im Mithra-Kult 
der Indoskythen als auch in dem des Abendlandes ist der Sonnen- 
gott zugleich mit der die Weltkugel tragenden Gottheit (ai. &esa 
= Atlas) identisch (vgl. M. Bh. I 36, 19 ff.; Ill 189, 11; V 103. 2f.), 

Auf den abendlandischen Mithra-Denkmalern wird Mithra ge- 
wohnlich von zwei Gestalten begleitet, von denen die eine teils eine 
Fackel erhebt, teils einen Stierkopf in der Hand hat, die andere 
teils die Fackel senkt, teils einen Skorpion tragt. Nun wird die 
Kraft des indoskythischen Sonnengottes ahnlich der der indischen 
HauptgStter durch einen Stier (ved. vr$an, vr$abla) symbolisiert. s 
Ferner wird in In&ien der Todesgott durch einen Skorpion an der 
Brust gekennzeichnet. 4 Die beiden Begleiter stellen den Mithra 
einerseits als den lebenspendenden Kraftquell, die FlillG, andererseits 
als den Tod dar. Der Erldsergott Mithra bildet mit diesen beiden 

1 Vgl. Scheftelowitz, Die Zeit als Schicksalsgottheit in der indischen und 
iranischen Religion 1929, 18. 

2 Cumont, Texts et Mon. I 123. 193. Im SaryasahasranSmastuti vgl. saptarcU, 
gaptarucij mptajilwa, vgl. auch AV. VII 107, 1, Visi?u P. VI c. 3. 

3 Vgl. im SQryasahasranSmast. vwadhvaja; Shnlich bei Mayttra, Suryaiatakam 
Vers 16: vrfabhanka. Bereits in Pafic. Br. XVIII 3, 3 wird die Sonne als , Stier 4 
bezeichnet. In Yast 10, 86 heifit Mithra Stier {av$an). 

4 Vgl. Scheftelowitz, Die Zeit als Schicksalsgottheit p. 30. 
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eine Dreiheit, weshalb er auch als ,dreifacher Mithra 4 bezeichnet 
wird. 1 Als die Dreieinigkeit tritt uns der indoskythische Mihira 
entgegen, indem er, der Erlosergott, zugleich der lebenspendende 
(Gott Visriu) und der lebensyernichtende Gott (Siva) ist. DaB er 
bei iranischen Anhangern des Mithra-Sonnenkultes als Dreiheit ver- 
ehrt worden ist, beweisen ferner die auf Basreliefs abendlandischer 
Mithra-Denkmaler iiberlieferten iranischen Worte nama nama sebesio 
(CIL. VI 7 19 = 30189), d.h. ,Yerehrung, Verehrung den drei Heiligen 4 . 
Das Wort Sebesio , das bisher nicht verstanden worden ist, ist 
mitteliran. seh vez (= aw. avaeza ) (,die drei Reinen 4 = Heiligen), wobei 
der iranische Buchstabe z nur durch lat. sy = si wiedergegeben 
werden konnte. Eine ahnliche Bildung ist der mittelpersische Per- 
sonenname Sebu%t , durch die drei (namlich Mithra, Rasnu, Srao§a) 
erlost 4 (vgl, Justi, Ir. N. 293). 

Die Abhangigkeit des abendlandischen Mithras-Kultes von der 
Mihira-Religion der Indoskythen ist hierdurch klar geiegt worden. 
Trotz der zahlreichen Anleihen, die der sakische Mithra-Kult in 
Indien gemacht hat, ist er seinem Wesen nach iranisch geblieben. 
Er hat insofern einen dauernden EinfluB au£ Indien ausgetibt, als die 
indische Sekte der Sauras auf ilm zurlickgeht, denen der ehemals dem 
Mihira geweihte siebente Tag noch heute heilig ist. Kein anderer 
heidnischer Kult des Alter turns hat eine solche weite Verbrei- 
tung nach dem Westen hin gef unden wie der des allmachtigen 
Sonnengottes Mithra, dessen Ursprung auf die Religion der Saken 
zuriickgeht. 


1 Ps.-Dionys., Areop. Epist. 7 (Cumont bei Koscber, Lex. II 2 p. 3058): rov 
TQmXatiCov MC&qav. Der Genius mit dem Stierkopf und der erhobenen Fackel 
heifit auf den Inschriften Cautes und der mit dem Skorpion und der gesenkten 
Fackel Cautopates (Cumont, T. et M. I 207 ff. ; derselbe, Mysterien des Mithra, 3. Aufl. 
p. 117). Ersteres Wort fiihre ich zuriick auf mp, *kote neben kotak = arm. L.-W. 
koit neben kutak ,Menge, Fiille, Herde c , kutem ,haufe 4 , np. kod ,Getreidehaufen c , 
aram, L.-W. ,Herde 4 . Dagegen ist Cautopates — mp. kot-pate (ai. pata ,Fall, 
Sturz 4 ) ,Untergang der Fiille 4 ; mp. hot- = altiran. kautax lit. kugis, lett. kaudfe 
,Haufe 4 , 1. cumulus , W. kou . — H. H. Schaeders Erklarung (,Iran. Beitr. 4 ), daB 
Kauiopates ,Herr der Glorie 4 bedeute, wird nicht dem Wesen dieser Figur gerecht. 
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13 . Wir haben dargelegt, daB die Saken urspriinglieh Zara- 
thustrier gewesen waren, bei denen auch zarathustrische Litaneien im 
Ritual Verwendung gefunden haben miissen. Besonders das Mihir-Yast 
muB bei ibnen heimisch gewesen sein. 

Das uns iiberlieferte Mihir-Yast, das kein einheitliches Stuck ist, 
enthalt manche sekundar eingescbobene, auf Mithra beziigliche Frag- 
mente, was aus einzelnen Stellen hervorgeht. So fabrt in jt. 10, 100 
SraoSa auf der rechten Seite des Mithra-Wagens und RaHu auf 
dessen linker Seite. Dagegen fahrt nacb yt. 10, 126 Ra§nu an der 
rechten Seite dieses Wagens, wahrend die Gottin Ci§ta Razista 
nebst dem Bannfluch an der Linken Mithras fahren. Nach Denk. IY 
e. 16 hatten die Arsaldden die Reste der seit der Vernichtung der 
Achamenidenherrschaft im Reicbe zerstreuten heiligen Schriften sam- 
meln und zusammenstellen lassen. Aus jener Zeit ktmnten manche Ein- 
schiebungen im Mibir-Ya§t stammen. Nun erscheint es als selbstver- 
standlich, daB das im Ritual der zarathustrischen Saken eine bedeutende 
Rolle spielende Mihir-Ya§t von den sakischen Magas mit Zusatzen 
versehen worden war, die die sakische Auffassung yon Mithra als 
dem allmachtigen Sonnengott kennzeichneten. So beruht die Gleich- 
stellung Mithras mit Ahuramazda in yt. 10, 1 auf sakischem EinfluB. 
In 10, 54 spricht Mithra: ,Ich bin der Beschiitzer aller Geschopfe, 
der Gutes Wirkende ( hvayah ), ich bin der Wachter aller Geschopfe, 
der Gutes Wirkende.' Der Ausdruck livapah wird sonst nur als 
Epitheton fur Ahuramazda gebraucht. Hier hat Mithra eine dem 
Ahuramazda ebenbiirtige Stellung, ebenso in der Pahlawi-Ubersetzung 
von y. 57, 2 und 42, 2, wo sie Mithra als den ,Seh6pfer aller Geschdpfe' 
bezeichnet (vgl. auch dazu Neryosengh: pataratji nirmitaram a Mi - 
hirarp yajdam), Ferner ist Ya£t 10, 136 als Einschiebsel sakischer 
Priester gekennzeichnet. Nachdem bereits in yt. 10, 124 — 126 (vgl. 
auch 10, 67 — 68) Mithras ,hochradriger, goldener' Wagen eingehend 
geschildert worden ist, wird ganz ohne Zusammenhang in 10, 136 
nochmals von seinem Wagen gesprochen und heiBt dort Mithra ,der 
alles Licht Besitzende'. Die Stelle, die bisher zum Teil miBverstanden 
wurde, lautet: Mi&rdm . . , yahmai auru§a aurvanta yuyta (Acc. filr 

Acta orientalia, XI. 23 
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yu%tdm, vasa (fur °am) hajijasdnte aeva+ca%ra (fiir °am) zaranaena 
(fUr °dm) asanasca vispobama , Mithra, dem weiBe Rosse den an- 
geschirrten, mit nur einem Rade versehenen, goldenen Wagen 
ziehen. Herbeikommend (Part. Pras. Atm.) ist der alles Licht Be- 
sitzende (= Mithra), wenn man ihm Opfergaben hringt in sein Haus 
(= Tempel)'. Dafi zaranaena sich nur au£ , Wagen* bezielit, beweist 
yt. 10, 124. Hier ist der ,das alles Licht besitzende c Mithra als 
sakischer Gott charakterisiert ; denn gerade naeh sakischer Vor- 
stellung fahrt der Sonnengott Miliira auf einem nur mit einem 
Rade versehenen goldenen Wagen, vgl. Bli. P. I 52, 8: rathena hy 
ekacakrena . . . hiranmayena. Dementsprechend heifit nicht nur sein 
Wagen ekacakraratha (Bh. P. I 157, 15), sondern auch er selbst 
ekacakraratha (,Besitzer eines nur mit einem Rade versehenen 
Wagens*, Bh. P. I 153, 52, ebenso im Suryasah.). 1 Ferner fuhrt 
Mithra bei den Saken den Beinamen ,der alles Licht Besitzende* 
(• sarvadyota , Suryasah.) und ,der alles Licht Herbeibringende* (sarva- 
dyutihara , Suryasah.). 

Naeh Bartholomae und Lommel soli auch yt. 10, 143 den 
Mithra als Sonnengott schildern. Allein diese Stelle, die bisher 
vollig miCverstanden worden ist, lautet: yendhe, vatem hangrdwnaiti 
adavi§ paoiris . . . ya^a dainqm *sraettdi (Ed. sraeHais ) hu bamya 
%$aetai ,dessen Wagen die untriigliche, vornan Befindliche (Gottin) 
lenkt, wie die Morgenrote (den Wagen) des leuchtenden Sonnen- 
gottes, des trefflichsten unter der SchGpfung*. DaB unter der ,un- 
triiglichen, vornan Befindlichen* die Gottin A§i gemeint ist, geht 
unzweidentig aus yt. 10, 68 hervor: yenhe vasdm hangrdwnaiti A§is* 
In 10, 143 wird nur A£is als Wagenlenkerin mit der Morgenrote 
verglichen. Aus dem Yorkommen von Mithra im Xor&ed Nyayi§ 
(woraus yt. 6) lafit sich nicht die Sonnennatur des Mithra er- 
schlieBen, was J. Hertel, ,Die Sonne* p. 125 ff., richtig bemerkt hat. 
Nur an einer einzigen Stelle im Awesta (yt. 10, 136) lcommt also 


Dieser Auffassung, dafi die Sonne nur ©in Rad hat, begegnet man auch 
bei den vedischen Indern (vgl. RV. 1164, 20: r&bham ekacab'am). 
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Mithra als Sonnengott yor; und gerade diese Stelle zeugt vom 
sakischen Einflusse . 1 


Naclitrag zu S. 300: Unter den aus dem 5. Jhdt v. Chr. staromenden Funden 
aus dem Oxus-Tal finden sich Figuren von Skytken, die, mit Paitidana versehen, 
Baresman-Zweigbiindeln und ein WeihrauchgefaB in den Handen halten (Dalton, 
Treasure of the Oxus 1926 PI. XV). Dieselbe Darstellung ist auf einer in Kelermes 
(Kubangebiet) gefundenen, aus dem 7. Jhdt v. Chr. stammenden skythischen Axt 
zu sehen, die das Leningrader Museum besitzt, worauf mick Dr. Salmony, der letztere 
Axt im dortigen Museum studiert hat, aufmerksam macht. Diese Axt ist ohne die 
Figur abgebildet bei Rostovtzeff, Iranians and Greeks in South Russia 1922 PI. VIII. 
Auf einem ebenfalls im Kubangebiet gefundenen Goldplattchen (aus dem 4. Jhdt 
v. Chr.) sieht man den skythischen Sonnengott auf seinem Wagen und auf einer 
skythischen Trinkschale den Sonnengott, wie er dem KSnig den heiligen Trank 
reicht (Rostovtzeff, a. a. 0. p. 104). 

1 Da die zarathustrischen Saken bereits buddhistischen Einfliissen ausgesetzt 
waren, so erscheint es begreiflich, dafi die von ihnen gebrauchten zarathustrischen 
Texte einzelne vom Buddhismus beeinfluBte Einschaltungen enthalten, auf die 
ich in folgendem hinweisen mbchte. Ebenso wie Buddha als ein auBeres Zeichen 
seiner iiberirdischen Kraft lange Arm© hat [prcil(iflib(ib(ihu) 7 die, wenn er sie herab- 
hangen laBt, bis zu den Knien herabreichen (Lai. Vist. 105, 19; 106, 18), so besitzt 
auch Zarathustra lange Arme (yt. 17, 22). Ausdrucklich gibt Varahamihira 
(Brh. S. 69, 10) an, daft solche lange Hande als iiuBeres Zeichen eines hervor- 
ragenden Mannes gelten. Daher heiBt der Heros Arjuna mahabdhu (Bh. G. 10, 1). — 
Vend. 4, 47 f. wendet sich offenbar gegen das indische Asketentum, wenn darin 
betont wird, daB solche, die Frau, Kinder, Haus und Reichtum besitzen, hfiher zu 
schatzen sind als diejenigen, die diese verschmahen, und daB ferner nur deijenige, 
der Fleischspeisen genieBt, den Vohumanah richtig begreift, da erhierdurch die Kraft 
erlangt, gegen die damonischen Gewalten erfolgreich zu kSmpfen (vgl. auch Ztschr. 
f. Buddhism. 1926, 272 ff.). — Auf Veranlassung des Zauberers DttrSsrava legte der 
Vater Pourugaspa das Kind Zarathustra auf einen engen Pfad und lieB dann 
darauf viele Ochsen treiben, damit sie das Kind zertrampeln. Doch das griiBte 
unter diesen Tieren, das voransttirmte, blieb vor Zarathustra stehen, so daB das 
Kind unversehrt blieb (Denk. VII 2, Ilf.)* Durch einen ahnlichen Anschlag sollte 
Buddha von seinem Gegner Devadatta aus dem Wege geraumt werden, aber sein 
Leben wird durch ein gleiches Wunder gerettet. Der wild© Elephant, der in der 
engen Gasse gegen Buddha getrieben wird, auf daB er ikn zertrample, bleibt vor 
ihm stehen. 
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The Doctrine of Prajna-paramita as exposed in the 
Abhisamayalamkara of Maitreya . 1 

By 
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Technical Terms and Expressions. 

Tibetan-Sanskrit. 


kun-non dan rnam-bya'h tha-dad-med-pa 
=5 samkleSa - vyavadana - abheda , the 
absence of an essential difference 
between the defiling and the purifying 
elements in the aspect of the Absolute ; 
cogn, on the sixth Stage, 55. 
kun-tu-htags-pahi mtshan-nid (Jcun-btags) 
= parikalpita-lak§ana, 6, 93. 
kun-btags ~ parikalpita, 38, 42, and for 
kun- tu-biags-p a hi mtshan-nid, q.v. 
kun-nas-non-mofispa (kun-non) = sdm- 
kleHka , 6, 55. 

kun-byafo, abbr. for kun-nas-fion-mons-pa 
and mam -par -by ah ~ba, q.v., taken 
together, 6. 

kun-hbywh ~ mmudaya , 18. 
kun-fybyun bden-pa = samudaya-satya , 18. 
kun-g&i (i-nam~par-6e$~pa) = alaya-vijna- 
na , 97. 

dkar-po rnam-par-mthon-bahi sa =a Sukla- 
vidarSana- bhUTtii, 49. 
dkar-pohi chos = Sukla-dharma, 49. 


rkun-ma phyun-ba = caura-ni?kasana 7 41. 
rkyen — pratyaya, 18. 
skad-cig gdg-pahi mnon-par-rdzogs-par- 
byan-chub-pa ~ eka-k^a^a-ahhisam- 
bodha , 63, 81. 

skad-dg-ma bcu-dyug—fodaSa ksanal t, 23. 
skad-dg-mahi sbyor-ha = ksanika-prayoga, 
syn. of skad-dg gdg-pahi mnon-par- 
rdzog-par byan-chuh-pa — eka-k$ana- 
abhisambodha , 63, 80, 81. 

(skabs) Ina-pa , the fifth Chapter of the 
AbhisamayalaipkSra, i. e. MUrdha-abhi- 
samaya-adhikSra, 86. 

(s&afa) gnis-pa, the second Chapter of 
the AbhisamaySlatpkara, i.e. MSrga- 
jnatS-adhikSra, 87. 

shahs daft-po, the first Chapter of the 
AbhisamayalaipkSra, i.e. Sarva-3kSra~ 
jhatS-adhikara, 86. 

skabs-bii-pa, the fourth Chapter of the 
Abhi samay 51 anikara, i.e. Sarva-lkSra- 
abhisaipbodha-adhikSra, 86. 


1 S. above, pp. 1 ff. 
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skye-ba 'ho-bo-ftid-med-pa — utpatti-nih- 
svabhavata, 94. 

skye-ba gcig-gis thogs-pa — eka-jati-prati- 
baddha , 43. 

skye-bahi sprul-sku = j anma-nirmdna- 
kaya , 47. 

skyes-bu chuii-iiu = adhama-purusa, 14. 
slcyes-bu-chen-po = mahd-pui*u§a, 14, 66. 
skyes-bu chen-polii mtshan = mahd-puru$a- 
laksana , 47. 

skyes-bu hbrin-gi lam = madhya-puru$a- 
mdrga , “ the Path of the intermediate 
individual,” i. e. the SrSvaka and Pra- 
tyekabuddha. Its general definition, 16. 
skyes-bu hbriii-pa — madhya-puru$a , 14, 
66. 

== 78, 88. 

khams = dhatu , 31, 57. 
khoii-khro = pratigha , 51. 
khyad-mtshan = vi$e$a-lak$ana, 78. 
mlchyen-pa , intuitive Transc. Wisdom, — 
a synonym of the Path, 65. 
mkhyen gsum = thams - cad - mkhyen -pa 
gsum , q.v. 

hkhor-lo tha-ma = antya-cakra , 91, 96. 
hkhor-lo dan-po ^prathama-cakraj 91, 96. 
h.khor-lo bar-pa = madhya-cah'a, 91, 96. 
gah-zag rtag-gcig ran-dban-can-g-yi bdag- 
qis stofi-pa = nitya-eka-svatantra-abma- 
Sunya-pudgala , 21. 

gan-zag-ran-rkya-thub-pahi rdzas-yod-kyis 
stoft-pa, the Individual, devoid of the 
Ego as a real independent substance, 
55. 

gah-zag- gi bdag-med = pudgala-nairat- 
mya , 16, 21. 

gan-zag-gi bdag-med rtogs -palyi rnal- 
fybyor-gyi sa , the Stage of Transic 
Meditation on which the object of 
intuition is the unreality of the In- 
dividual Ego, 48. 
go-sgrub = go-chahi sgrub-pa , q.v. 


go-chah,i-sgrub-pa = go-sgj'ub ~~ samnd - 
ha-pratipatti, 63, 73, 77 (syn. of sarva- 
akara-abhisambodha), 86. 
gya-nom-snan-ba = sudarSana , 58. 
gya-nom-pa — praijfita, 18. 
graiis-med = asamkhya , 60. 
gliii gsum-gyi mi , the human beings of 
three continents (Jambudvipa, Parva- 
Yideha and Apara-Godbanya), 58. 
glo-bur-gyi dri-ma = dgantuka-mala , 45. 
dgag = gban-lugs dgag-pa , q. v. 
dge-chuh — pantta-Subha , 58. 
dge-fydun-ijes-su-di'an-pa — samgha-anu- 
smrti, 81. 

dge-\dun ni-6u, the 20 varieties of the 
Congregation of Saints (KSr. I. 23, 
24), 84. 

dge-rgyas = &ubha-krtsna , 58. 
hgog-bdm — hgog-pahi hden-pa , q.v. 
hgog-pa = nirodha , 18. 
hgog-pahi bden-pa (hgog-bden) — nirodha- 
satya, 18. 
rgyu = 18, 

rgyu-mthun-pafyi hbras-bu =■ nisyamla- 
phala , 54. 

rgyu-i’kyen-la-ltos-pa — - hetu-pratyaya- 
apek?a , 94. 

rgyud = samtdna , 16, 66. 
ryi/wZ tha-dad-med-pa = samtdna-abhe- 
da, the absence of differentiation 
between the streams of elements con- 
stituting the diff. personalities, — the 
collective personality within the pale 
of the Absolute, cogn. on the fifth 
Stage, 55. 

rgyun-mtliafyi ye-Ses y the transcendental 
intuition at the end of the process 
(of Illumination i.e. the Path), — syn. 
with efca - - ahhisaipbodha and 

dnantarya-mUrdha-prayoga , 80, 

rgyunriugs-kyi 7vbras-bu = srota-dpatti - 
phala , 50. 
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r gy un-hug 8-kyi hbvas-bu-la zugs-pa = 
srota-apatti-phala-pratipannaka, 49 . 
sgo-bcad-pa = kapdta-pidhdna , 41. 
sgom-pa-las byuh-bahi Ses-rab = bhmand - 
may! prajna , 20. 

sgom-span = bhavana-hcya, 24, 42, 80. 
sgom-lam = bhavand-mdrga , 15, 28, 41, 
58. 

sgom-lam-rtse-sbyor = bhcivana-mdrga- 
mUrdha-prayoga , 80. 
sgHb-gnis zad-par spam-paki mthar - 
thug-gi mkhyen-pa, the Ultimate Divine 
Transc. Wisdom, char, by the full 
removal of both the Obscurations 
(He.fa-d-wanM.m and jneya-cmarana ), — 
def. of the Mah. a&aiksa-marga, 44. 

1) sgrub-pa = nirhara , 43. 

2) sgrub-pa — pratipatti , 18. 
sgrub-pafyi rten—pratipatter adhdi'ah, 33. 
sgrub-paki rten van - Min -gnas- rigs = 

pratipatter adhdrali prakrtistham go- 
tram , 73. 

sgi'ub-pafii (mtshan-nid-kyi) sgom-lam — 
nwhara-lakfatia-bhavand-mcirga , 7 5 . 
brgyad-palyi sa = a$tamaka-bhfmi , 49. 
na-rgyal = mana, 51, 54. 
iies-don ==■ nltdriha, 95, 96. 
hes-par-hbyin-pa (ties ~ fibyin) — naw*- 
ydnika 1 18. 

hes-par-J}.hym\-ba (nes-hbyun) — = m/i- 
sarana, 18. 

nes-hbyin ~ nes-pav-hhyin-pa , q. v. 
hes-hbyuh = nes-pai'-fybywh-ba, q.v. 
nes-hbyuH-sgrub-pa = nirydna-pratipatti, 
73, 87. 

iies-hhyed cha-mthun =s nirmdha-bhdglya , 
73, 78. 

•hes-hbyed-yan-lag = nirvedha-anga, 73. 
•fio-bo-gcig, of one essence, not in con- 
flict, — the ^ amdhit a -j nan a and prstha- 
labdha-jfiana on the Stage of the 
Buddha, 41. 


iio-bo-nid-sku — svabhava-kaya , 45, 83. 
no-bo-fiid mtshan — svabhava-laJcsaiia, 78. 
ho-bo-fiid-med-pa = niksvabhava, 92, 
ni^LSvabhavatd , 93. 

dhos-ghen-du-gyur-pa , that which repre- 
sents the direct antidote, 38. 
dnos-po brgyad = a$tau padarthah, 61, 
62. 

mhon-rtogs = abhisamaya , 7, 15, 49, 65. 
mhon-du-gyur-pa = abhimukhl, 42, 55. 
mnon-par-ses-pa = abhijna, 19. 
mhon-sum pvatyak&a, 19, 23. 
mhon-sum-du = pratyaksena or sdksdt , 
21, 27. 

ci-yah-med-pahi skye - mched = dJcim- 
canya-dyatana , 25. 

bcad-Ses , subsequent cognition of some- 
thing already cognized, — opp. to tshad- 
ma ~ pramapa, q.v., 19. 
bcos-min-gyi myoh-ba — alcrtrima-anu- 
bhava , 19. 

chu-la chu bhag-pa-ltar , “ like water unit- 
ing with water,” — the coalescence of 
subject and object at the time of final 
Enlightenment, 44. 
chun-nu = mrdu, 19, 20, 24. 
ched-du-bya-ba = udde£a , 73, 88. 
chrn-po — adhima.tr a , 19, 20, 24. 
c/tos = dharma , passim. 
chos-sku = dharma-kdya , 44, 83. 
chos-sku mtion-par-i'togs-pa = dharma - 
kaya-abhisambodha , 64. 
chos-grva , school of Buddhist philosophy 
in a Tibetan or Mongolian monastery, 3. 
c?ios miion-rtogs = dhavma-abhisamaya , 19. 
chos-inchog = bijig -iden-pahi chos-kyi 
mchog, q. v. 

chos-mchog-rtse-sbyor ~ lauldha-agra- 
dharma-mUrdha-prayoga , 80, 
chos-i'jes-su-dran-pa = dharma- anusmrt *, 
81. 

chos-nid = dharmatd 1 the Absolute, 
cognized as being the foundation of 
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jnana-vaSita, q.v., on the ninth Stage 
of the Bodhisattva, 56. 
chos-Ses — dkavma-jndna , 28. 
chos-Ses-pahi bzod-pa = dharma-jhdna- 
k§antl, 22. 

chos-kyi hdag-med = dharma-nairdtmya , 
16. 

chos-kyi-sprin = dharma-megha , 43, 57. 
chos-kyi phuh-po brgyad-khri-b&i-stoh-gi 
hkhov-lo , the Wheel of the Doctrine 
divided into 84,000 varieties ( dharma - 
skandha ), as the antidotes against the 
84,000 forms of defilement, 65. 
chos-kyi dbyins = dharma-dhatu , 31. 
chos-kyi dbyins -mam -par -dag -pa — 
dharma-dhatu-vtiuddhi , 45, 47. 
jj-Zia ji-shed-kyi mam-pa ma-lus-pa skad- 
cig-ma gcig-la mhon-sum-du mJchyen- 
palyi mthar-thug-gi mkhyen-pa , the 
Buddha's ultimate direct knowledge, 
in one single moment, of all the 
aspects of existence, absolute and em- 
pirical , — def. of ,? arm - dlcara - jftata, 
q.v., 62. 

Jijig-rten-pa = laukika, 16, 17, 36. 

Zyi# - rZew -pafyi chos - %£ mchog (chos- 
mchog) = laukika - agva - dharma, 20, 
35, 36. 

hjig-rten-pahi sgom-byuh — laukika - 
bhavand-maya, 36. 

bjig-rten-lax-lidas-pa = lokottara , 16, 17. 
fyjig-tshogs-la Ua-ba = satkdya-df§ti, 51. 
hjug-pa (hi phyogs-kyi rtm-can-gyi) gzuh- 
rtog — pravrtti -pak#a - adhi$£hana-gra- 
hya-vikalpa , 52. 

hjug-pahi sgrub-pa = hjug-sgrub = 
prasthana-pratipatti , 73. 
rjes-thob-ye-Ses = pr$flia-lahdha-jhana, 21, 
38, 40, 43. 

rjes-dpag = rjes-su-dpag-pa , q.v. 
rjes-la mhon-rtogs — tirdhva-abhisamaya, 
24. 

rjes-Ses -- anvaya-jfiana, 23. 


rjes-su-dpag-pa {rjes-dpag) = anumdna , 
19. 

rjes-su-gzuh-hahi don-du = anugrahar- 
tham , 100. 

rjes-su-yi-rah-ba = anumoda, 43, 75. 
rjes-su-Ses-pahi bzod-pa =■= anvaya-jnana- 
ksanti , 22. 

brjod-du-med-pa — anahhilapya, 94. 
han-thos cig-car-pa, the Sravaka Arhat 
who has removed the Obscurations 
simultaneously, 26. 

han-thos-kyi bden-pa mhon-rtogs dan rjes - 
su-mthun-pa, subservient to the in- 
tuition of the 4 Truths of the Saint 
by the Sr3vaka (cf. bden-pa mhon- 
rtogs) , — characte ristic of the SrSvaka's 
Path of Training (prayoga-marga ), 20. 
nan-thos-kyi sbyor-lam chos-mchog , the 
Degree of Highest Mundane Virtues 
of the SrSvaka’s Path of Training 
(laukika-agra-dha7'7na 1 q.v.), 58. 
han-thos-kyi gzi-Ses, the SrSvaka’s know- 
ledge of the Empirical World, 89. 
han-thos-kyi lam Ses-pahi lam-ses — 
Sravaka - mavga - jriana - mayl mdrga- 
jhata , 74. 

nan-thos-kyi lam-gyi bgrod-pa mthar - 
phyin-pahi mhon-rtogs , the intuition 
of the SrSvaka who has terminated 
the course of the Path,— definition of 
the SrSvaka’s aSaikfa-mdrga , 26. 
hon-sgrib =» hon-mohs-kyi sgrib-pa , q.v. 
hon-sgrib kun-btags = parikalpita-kleSa - 
dvara^a, 22. 

hon-sgrib kun-btags spans -paid mam-grol- 
lam-du-gyur-pahi nan-thos-kyi bden-pa 
mhon-rtogs, the ^ravaka’s intuition of 
the 4 Truths of the Saint at the time 
when the removal of the defiling forces 
due to incorrect views is brought to 

accomplishment, -definition of vimukti- 
marga , 22. 

hon-sgrib kun-btags-kyi dhos-ghen-du-gyur- 
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paki fian-thos-kyi bden-pa miion-rtogs , 
the intuition of the 4 Principles of the 
Saint which represents the direct anti- 
dote against the defiling forces which 
are due to incorrect views, — definition 
of anantarya-marga , 22, 
non-sgrib lhan-skyes = sahaja-kle6a-ava- 
raniLa, 24. 

non-mom-kyi sgidb ~pa = non-sgrib =-• 
kleia-warana , 32. 

non-mons-med-pahi Ita-ba — arana-dr#ti, 

85. 

gnis-ston rtogs-pahi rnal-hbyor-gyi sa , the 
Stage of Transic Meditation on which 
the object is the unreality of the ex- 
ternal world, 48. 

gnis-su-med-pahi skad-cig-mahi sbyor-ba = 
advaya-eka-ksana-abhisambodha (k$ani- 
ka-prayoga ), 83. 

gften-po = pratipaksa, antidote, 65. 
gnen-po -phyogs-Jcyi gzi-Ses = pratipaksa- 
bhuta-vastu-jfianai 77. 
mfiam-rjes, abbreviation for mfiam-bzag- 
ye-Ses = samahi ta-jnan a and rjes-thob- 
ye-6es = prriha-labdha-jnana, 41. 
mflam-nid = samata , 77. 
mnam-Hid-ye-Ses = samata-jfiana, 45. 
mftam- biag-ye-^es — samahita-jfiana, 21, 
38, 43. 

sHih-rje chen-po = maha-karuna, 34. 
tift-ne-fydzin samadhi , transic medita- 

tion, concentrated trance, 17. 
gtofi~ba rjes-su-dran-pa = tyaga-anu - 
81, 

rtag-gcig raii-dbari-can-gyi bdag = m'Zj/a- 
eka-svatantra-fttmcm, 92. 

»*Za<7* = 79, 87. 

?*Zera = adhara, 31. 

rten-ljhrd yan-lag-hcu-gfiis = dvadaSan- 
ga-pratltya-samutpada , 85. 
rtog-pa = kalpana y 23. 
rtogs-pa-chen-po-nid ~ adhigama-mahat- 
tva , 89. 


mchog-tu-hdzin-pa = dy?ti~para- 
mai'§a, 52. 

sZem thog-geig-tu , dnring one single prac- 
tice of meditation, 59 (the 4 Paths, be- 
ginning withjprcM/o^a-man/a, are realiz- 
ed by the solitary Pratyekabuddha in 
such a way). 

sto'h-nid bcu-drug ~ #odasa SUnyataJi, 6. 
ston-pa = $Unya, 18. 
ston-pa-nid (stofi-ftid) = Sunyata , 7, 34, 
35, 98. 

sZofo = cZaia balani , 46. 
brtan-pa = nirttdhi, 80. 
bstod-bkur-bsiiags gsum — stuti-stobha-pra- 
tiamsafy, 75. 

thabs-mkhas- sbyor-ba = upaya-kauSala- 
prayoga , 79. 

thabs-kyi pha-rol- tu-phy in-pa = up ay a- 
paramitd^ 55. 

thams-cad-mkhyen-pa gsum ( mkhyen gsum) 
= tisrah sarvajnatd) [i, 62. 
thams-cad-.4es-pa-nid = sarva-jnata, 62. 
thar-pafyi cha dan-mthun-pa (thar-pahi 
cha-mthun) = mok$a-bhagiya , 19, 34, 
78, 86. 

thar-par bgi'od-pahi go-shabs phye-bSul- 
du-gyur-pahJi mnon-rtogs , the intuition 
of the Truth which makes a passage 
(is conducive) to the attainment of 
Salvation (mo^a),— definition of the 
Path in general, 15. 
ihar-lam = mok$a-m,arga , 15. 
the-tshom = vicikitsa, 51. 

(theg-chen) sgom-lam-gyi byed-pa = 5/iS- 
vana-marga-karitra , 74. 
theg-chen-sgrub-pa , the Mah, Activity 
(#mZi#aZZi), a syn. of the Mah. Path, 
63. 

theg-chen thun-moii-ma-yin~pafyi bstan - 
6cos, an especially Mah. treatise, — the 
AbhisamayS-laipkSra, 66. 
theg-chen mthon-lam phan-yon dan-bcas- 
pa = mahanu&amso darSana-margah, 74. 



The Doctrine of Prajna-pavamita, &c. 


339 


theg-chen s ems -bskyed-kyis zin-pahi chos 
mhon-rtogs , the full cognition of the 
Doctrine which is dominated by the 
Bodhisattva’s Mental Effort for En- 
lightenment, — another definition of the 
MahaySnistic samhhava-mdrga , 34. 
theg-chen-gyi chos mhon-rtogs, the full 
cognition of the Mah&ySnistie Doctrine, 
— definition of the MahlySnistic sam- 
bhdra-mdrga , 34. 

theg-chen-gyi bden-pa mhon-rtogs , the in- 
tuition of the 4 Truths by the MahSya- 
nist Saint, — definition of the MahSyl- 
nistic dark ana-mar g a, 38. 
theg-pa — yana , 15. 

theg-pa che-chuh-gi yon-tan, the merits 
peculiar to the great and the small 
Vehicle, i. e. the virtuous properties 
of the MahSySnist and the HlnaySnist 
Saints, 17. 

thos-pa-las hyuh-bahi Ses-rab = kruti-mayl 
prajna, 20. 

mtliafy-dpyod , analysis of a separate sub- 
ject in a yig-cha manual, 3. 
mthar-gyis-pahi mhon-rtogs = anupurva- 
abhisamaya, 63, 81. 

mthar-gyis-sbyor-ba = anupurva-prayoga , 
syn. of mthar-gyis-patyi mhon-rtogs = 
anupUrva-abhisamaya , 63, 81. 
mthar-thug-gi theg-pa gsum , the 3 Ultimate 
Vehicles, or Paths to Enlightenment, 
i.e, of the &ravaka, Pratyekabuddha, 
and Bodhisattva, Are considered by the 
YogScHras to be essentially different 
and real by themselves (opp. to eka - 
yana), 32. 

mthar-hddn-gyi Ita-ba = anta-gvaha-drsth 
51. 

mthoh-spah = mthoh-bas spah-ba, q.v. 
mthoh-balyi sa = darkana-bhUmi, 50. 
mthoh-bas spah-ba ( mthoh-spah ) = d?di- 
heya , 21, 38, 41, 52, 80, 87. 


mthoh-lam = dar&ana-marga, 15, 21, 27, 
37, 58, 02, 77, 87, 88, 89. 
mthoh-lam-Hse-sbyor = darkana-marga- 
mUrdha-prayoga, 80. 
dag(-pahi)sagsum, u the three Pure Stages ” 
( acala , sddhumati, and dharma-megha), 
57, 79 (the 3 last topics of Sarva-Hkara- 
abhisanibodha-adhikSra relate to them). 
dad-pafyi sa = sraddhd-hhumi, 19, 34. 
de-bi in-gkegs-pahi shih-po — tathdgata- 
garbha, 31. 

don mhon-rtogs =s artha-abhisamaya , 20. 
don-gcig, synonymous, 7. 
don-dam rnam-par~hes-pal}i chos-hkhor - 
paramartha-mnikcaya-dharma-cakra, 91 , 
don-dam-pa-iw-bo-hid-med-pa = para- 
martha-mJiLSvabhavata , 94. 
fZon bdun-cu — artha-saptati, 61, 72. 
drah-don = neydrtha , 95, 96. 
dH-ma-med-pa = vimald, 42, 53. 
dro-bar-gyur-pa [drod) = upnagata, 20, 
27, 35. 

cfcroe? — dro-bar-gyur-pa, q, v. 

rtsesbyor = usmagata-rriurdha-pra- 
yoga, 79. 

dams-hag = avavada , 73, 86, 88. 
bden-pa mhon-rtogs =^satya-abhisamaya , 2 1 . 
bden-par-grub-pa , real as a thing in itself 
(the same as rah-gi-mtshan-hid-kyis 
grub-pa = svalakfatya-siddha), 97. 
bdm-med-rtogs-pal)i rnal-libyor-gyi sa, the 
Stage of Transie Meditation on which 
the object is the unreality of all the 
separate elements of existence, 48. 
bden-hdzin hun-btags , realism which is 
due to preconceived incorrect views, 38. 

cfto* - fykhor « - satya- 

dharma-cakra , 91. 

wtdo dahsbyar-ba composed in connexion 
with the Sutras,” the first twelve Com- 
mentaries on the Abliisamayalaipkara, 9. 
hdus-byas samskrta, 46. 
bidus-ma-byas =■ asamskrta , 31. 
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fydod’lckams = kama-dhatu , 23, 24, 48. 
hdod-chags = 51. 

hdod-chags dah-bral-bafyi sa = vitavaga- 
bhumi, 50. 

fydod-pahi lha , the gods whose dwellings 
belong to the World of Carnal Desire 
(, kamadhatu ), 58. 

rdo-rje-lta-hulii tin-iie-hdzin — vajropama- 
samadhi , 44. 

ldog-pa{l}i phyogs-kyi rten-can-gyi) gzuh- 
rtog = nivrtti-paksa-adhisthdna-grdhya- 
vikalpa, 52. 

sdug-bshal-la chos-hs-pa—duhlche dharma- 
jfiana, 39. 

sdug-bshal-la chos-Ses-pahi bzod-pa = cfot#- 
khe dharma-jhana-ksdntz, 39. 
sdug-bshal-la i "jes-su-Ses-pahi bzod-pa = 
dukJche anvaya-jnana-k$anti , 39. 
nam-mlchali mthah-yas-hyi skye-mched = 
aka&a-anantya-ayatana, 25. 
rnam-kun mhon-par-rdzogs-par-rtogs-pa ~~ 
sarva-akara-abhiaambodha , 63, 77. 
mm - mkhyen ~ imam -pa - thams - carf- 
mkhyen-pa-nid , q. v. 

mam-mkhyen-sbyor-ba, the training for 
the attainment of the special Om- 
niscience of the Buddha (sarua-afcara- 
jftata. A syn. of sarva-dJcara-abhisam- 
bodha), 77. 

mam-mkhyen mtshon-byed-'kyi chos bcu , 
the 10 elements char, the special Om- 
niscience of the Buddha (aarva-akdra- 
jftata), 72. 

mam-mkhyen-gyi imam-pa brgya-rtsa-bcu, 
the 110 aspects ( dkara , of the 173), 
relating to the special Omniscience of 
the Buddha (Kar. IV. 4, 5 — A§tasa- 
hasr. 207. 1—13— from smrty-upasthdnd - 
di-bodhipakfa - dhaimia - paramite’yam, 
andup to sarvaj nag ndna-pdramite’yam ) , 
78. 

mam-grol-lam = vimukti-mdrga >, 22, 38. 
rnam-Hog ~~ vikalpa, 87. 


mam-dag (- gi mtahan-nid-kyi) sgom-lam 
viSuddhi-lakfaya-bhavana-marga , 7 5. 
mam-pa = dkara , 73, 77, 86. 
r«am - pa thams - cad - mkhyen -pa - flic? = 
mam-mkhyen =• sarva-akdra-jhatd , 44, 
62, 66, 72. 

rnam-par-rtog-pa — vikalpa, 43, 94. 
mam-par-byan-ba ( rnam-byah ) — vaiya- 
vaddniJca, 6, 55. 

mam-par-mi-rtog-pa — nirvikalpaka , 56. 
mam-p ar-amin-pa-ma-y in-pahi akad-cig- 
mahi sbyor-ba = avipdka-avasthaydm. 
eka-k^aya-abhisambodha, 81. 
rnam-hphel = vivrddhi , 79. 
mam-par-smin-pahi skad-cig-mahi sbyor- 
ba = vipaka-avasthdydm eka-k$aiia- 
abhiaambodha ( Icsatyika-prayoga ), 82. 
mam-rdzogs-abyor-ba — mam-kun-mhon- 
par-rdzogs-par rtogs-pa , 63, 77. 
mam-rdzogs-abyor-ba mtshon-pahi chos 
hcu-gcig , the 11 elements char, the pro- 
cess of intuition of all the (173) as- 
pects of the 3 kinds of Omniscience, 
i.e. the 11 topics of Sarva-IkHra-ablii- 
sambodha-adhikSra, 77. 
rnam-Ses-mthah- yas-kyi skye-mched = m- 
jhdna-anantya-dyatana, 25. 
rnal-h,byor-mnon-8um = yogi-pratyak$a , 
24. 

mal-hbyor-gyi sa = yoga-hhumi , 48. 
mal-h,byor-pa , a meditator, Yogin, 17. 
snah-ba thob-pa = aloka-labdha , 20, 37. 
dpe-byad = vyahjana, 47. 
spcm = vtsod-apah , q.v. 
spoh-ba chen-po-hid = prahdna-mahattva, 
89. 

spyod-pa hkag-pahi Sugs-batan-kyi sbyor - 
lam, the Path of Training as indicated 
indirectly in connexion with the rejec- 
tion of realistic views (in Kir. III. 8), 
88 . 

sprin-med = anabhraka , 58. 
sprul-slcu = nii'mdna-kaya, 47, 84, 
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phar-phyin drug = $at pdramita fr, 81. 
phyi-don bden-med , the unreality of the 
external objects, — cognized by the Pra- 
tyekabuddha, 27. 

phyi-rol-don ston = bdhya-artha-6iinyatd ] 
the objective unreality of the external 
world, — the principal object of cogni- 
tion on the Path of the Pratyeka- 
buddha, 27. 

phyir-mi- Idog-palii rtags = avaivartika- 
lingdni , 86. 
hphags-pa — ary a, 19. 
hpkags-pahi bden-pa Mi = catvari arya - 
satydni , 14, 18, 37. 
hphags-pahi lam — arya-marga, 21. 
Jdphags-pa-la kha-gyar-ba , “ works er- 
roneously attributed to the Saint ” 
(Arya), i. e. Arya NHgSErjuna, 5. 
bar-chad-med-pahi tih-iie-hdzin = dnan- 
tarya-samddhi , 21, 36, 37, 80. 
bar-chad-med-pahi rise- shy or = dnan- 
tarya-murdha-prayoga , 80, 87. 
bar-chad-med-lam = anantarya-marga, 22, 
38. 

bya-ba sgimb -pafyi ye- hi — kftya-anu- 
ffliana-jtiana, 45. 

by aii-chub bgrod-pahi go-slcabs phye-Mul- 
du - gyur -pahi mhon-rtogs, — the intui- 
tion of the Truth which forms a pas- 
sage (is conducive) to the attainment 
of Enlightenment (bodhi ),— definition 
of the Path in general acc. to Sa-lam. 
Kh., 15. 

byah-chub-tu sems-bshyed = bodhi-citta- 
utpada, 34, 72. 

by ail - phyogs - kyi chos (cf. byaii-chub-kyi 
phyogs = bodhipdksika dharmah), 88. 
byah-sems-kyi lam (i.e. byaii-chub-sems- 
dpafyi lam ), the Path of the Bodhi- 
sattva, syn. of the Mali. Path, 63, 77. 
byas-pa-rto gs-palii sa = krtdvi-bhttmi , 50. 
byed-pahi mtshan — karitra-lak$ar}a, 78. 
dbah bcu = da$a vaHta\ [i, 50, 


dbaii-rtul — mrdv-indriya, 26. 
dbah-mon = tlkyya-indriya , 26. 
dbu-mar gnas-palii bios = madhyastha - 
buddhyd , 12. 

tybras-bu che-ba = brhat-phala , 58, 
libras -yum- la ne-halyi g&i-Ses = phala- 
bhfUa - mdtur dsanni-hkuta-vastu-jfidna , 
76. 

libras -yum -la rih-bahi gii-Ses — phala - 
bhuta-matur duri-bhUta-vastu-jhdna , 76. 
bbriii-dah thun-moh- bahi-lam, the Path, 
i.e. the intuition of the Bodhisattva 
which is conformable to that of the 
“intermediate individual,” i.e. the Hl- 
naySnist, 66. 

libHn-pa = madhya , 19, 20, 24. 
sbas-don, the hidden meaning of the Pra- 
jna-pKramitS-sHtras. Is considered to be 
the teaching of the Path as exposed by 
the AbhisamayalarpkSra, 7. 
shyin-pahi pha-rol-tu-phyin-pa = dana- 
pdramitd, 53. 
sbyor-ha = prayoga , 78. 
sbyor-ba Mi = catvdrah prayogafy, 63. 
sbyor-lam ~ prayoga-mdrga, 15, 20, 27 
34, 35, 51, 86, 88. 
ma-skyes-pa = anutpanna, 6, 92. 
ma-hgag-pa ~ aniruddha , 6, 92. 
ma-dag sa, “the Impure Stages,” i.e. the 
first seven Stages of the Bodhisattva, 57. 
ma-rig-pa = avidya , 51. 
mi-che-ba — abyha, 58. 
mi-hjigs-pa Mi — catvari vaUaradyani, 46. 
mi-rtag-pa — anitya , 18. 
mi-rtag-sogs bcu- drug, the 16 aspects of 
the 4 Truths or Principles of the Saint, 
66 (refer to vastu-jhana*, the aspects 
are indicated on p. 18). 
mi-mthun-phyogs-kyi gii-hs mpak$a- 
bhfita-vastu-jndna , 76. 
mi-gduh-ba atapa , 58. 

mi-gyo-ba = acald, 43, 56. 
mi-slob-pa — ■ a$aik$a, 26. 
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mi- slob-lam = a£aik§a~marga , 15, 28, 43, 44. 
mir* dan = ndma-samketdbhydm , 94. 
me-loh-lta-buhi ye-Ses = adarSa-jftana, 45. 
mos-pa = adhimukti , 43. 
mos-pafyi mtshan-hid-kyi) sgom-lam = 
adhimukti-lak.fa%ia-bkdrand-mdrga y 7 4. 
mos-pas-spyod-palii sa = adhimukti- carya- 
bhumiy 37, 51. 

myah-hdas-su bgrod-pahi phye-Mul-du 
gyur-pafyi mhon-rtogs, the intuition of 
the Truth which makes a passage (is 
conducive) to the attainment of Nir- 
vana, — general definition of the Path, 15. 
dmigs-pa = alambana , 37, 73, 86, 88. 
smon-nas-mkkyen-pa = pranidhi-jhana, 85. 
smon-lam-gyi pha-rol-tu-phyin-pa ~ 
pranidhana-pdramitd , 56. 
rise- shy or = murdha-prayoga, syn. of rtee- 
mo/ii mhon-rtogs = mUrdha-abhisamaya, 
63, 79. 

rtse-sbyor-sgom-lam , the Path of Cone. 
Contempl. as demonstrated in the 
Murdha-abhisamaya-adhikara, 87. 
rtse-sbyor mtshon-pahi chos brgyad , the 
8 elements characterizing the Culminat- 
ing Process of Illumination, i.e. the 8 
topics of Murdha-abhisamaya-adhikara, 
79. 

rtse-sbyor -gyi mihoh-lam , the Path of 
Illumination as demonstrated in the 
Murdha-abkisamaya-adhik5ra 5 87. 
rtse-mo = rtse-mor-gyur-pa, q. v. 
rtse-mofyi mhon-rtogs — mUrdha-abhi - 
samaya , 63, 79. 

rtse-mohi rtse-sbyor = mUrdhagata-mUr - 
dha-prayoga , 79. 

rtse-moi'-gyur-p a = mUrdhagata , 20, 35. 
rtsod-apah = mvada-prahana , 3. 
brtson-tygrus-lcyi pka-rol-tu-phy in-pa = 
mrya-pdramitd, 54. 
tshahs-chen = mahd-brdhma , 58. 
tshahs-pa mdun-na-)idon =■ brahma - 
purohita , 58. 


tshahs-ris = brahma-kayika, 58. 
tshad-ma = pramaqa, 19. 
tshad-med-dge — apramdna-£ubha , 58. 
tshad-med-fyod = apramay.a-abha , 58. 
tshul-khrims -rjes-su-dran-pa = Ma-anu- 
smrti , 81. 

tshul-khrims dah brtul-iugs mchog-tu-hdzin- 
pa ~ 6ila-vrata-pardmar$a , 52. 
tshul-khrims-kyi pha~?'ol-tu-phym-pa = 
Sila-paramita , 54. 

tshogs-sgrub — tshogs-kyi sgrub-pa, q.v. 
tshogs-spyod = varga- covin, 28. 
tshogs-spyod-chen-po = maha-vargacarin 
(see tshogs-spyod = vargacarin ), 60 (the 
time of his realization of the Path). 
tshogs-lam = sambhara-marga , 15, 18, 19, 
27, 33, 51. 

tshogs-lam phal-pa , the ordinary or the 
lowest degree of the Path of Ac- 
cumulating Merit, 86. 
tshogs-kyi sgrub-pa (tshogs-sgrub) — sam- 
bhara-pratipatti , 73, 84, 87. 
mtshan-hid = laksana, 78. 
mtshan-hid-ho-bo-hid-med-pa = lak^ar^a- 
nifysvabhmata, 93. 

mtshan-hid-med-pahi chos-hkhor = ala- 
k$a'$atva-dhai'ma-cakra, 91. 
mtshan-hid-med-pahi skad-cig-mahi sbyor- 
ba = alak?anatva-eka-ksana-abhisam- 
bodha (ksanika-prayoga) , 82. 
mtshan-hid gsum = lak$anani, 6. 
mtshan-ma-med-pa — animitta , 56. 
Tj.dzin-pa bden-med, the unreality of the 
perceiving subject, 36. 

H-gnas = £amatha , 16, 17, 20, 27, 
a= £anta, 18. 

bgrod-pa geig-pu-pa , the SrSvaka 
and Pratyekabuddha Arhats who can 
only attain HmaySnistic Nirvana and 
are unable to enter the Path of a 
Bodhisattva (acc. to the YogSearas), 32. 
ii-ba-la mi-gnas-pa[ii lam-Ses = sama- 
aprati§thita-mdi pa-junta, 7 6 . 
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bih-dag-sbyor-ba = kfetra-.iuddhi-prayoga^ 
56, 79. 

giag = rah-lugs giag-pa } q. v. 
g&an-dbah — gian-gyi dbah-gi mtshan-hid- 
q.v. 

g&an-lugs dgag-pa — para-mata-prati- 
sedha, 3. 

gkan-gyi dbah-gi mtshan-hid = gian-dbah 
= paratantra-lak$ana> 6, 94, 97. 
gii-fos = vastu-jnana, syn. of thams-cad- 
Ses-pa-hid = sarva-jfiata, 62, 66, 75. 
gzi-Ses-sbyor-ba = vastu-jnana-prayoga 77. 
gii-Ses mtshon-byed-kyi chos dgu , the 9 
elements char, the Omniscience in 
regard of the Emp. World, i.e. the 9 
topics of Sarva-jnata-adhikSra, 75. 
gM-Ses-kyi mthoh-lam , the Path of Illumina- 
tion as demonstrated in the Sarra- 
jnatS-adhikara, 87. 

gii-hs-kyi Sugs-bstan-gyi mthoh-lam , the 
^rSvaka’s Path of Illumination indirect- 
ly mentioned in the S arva-j natS-adhi- 
kSra, 89. 

gii-hs-kyi mam-pa Her-bdun , the 27 aspects 
( akara , of the 173) relating to the 
Omniscience in regard of the Empirical 
World (Kir. IV. 2 — AstasHhasrikS, 
204.20—206. 2 — from asat-p&ramite’yam 
and up to acalUa-pdramite’yam ), 77. 
zag-hcas = sasrava , 43. 
zag-bcas sgom-lam lha 1 the 5 aspects of 
the Pratyekabuddha’s Path of Cone, 
Contempl., which is influenced by de- 
filement (incl. in the 37 aspects rel. to 
the Omniscience in regard of the Emp. 
World, cf. gii-Ses-kyi mam-pa fier-bdun. 
They belong to the 15 aspects relating 
to marga-satya ), 89. 

zag-med mthoh-lam drug , the 6 aspects 
of the undefiled Path of Illumination 
of the Pratyekabuddha (incl. in the 
37 aspects rel. to the Omniscience in 
regard of the Emp. World, cf. gH-Ses- 


kyi vnam-pa fier-bdun, They belong to 
the 15 aspects rel. to marga-satya ), 89. 
gzugs-sku = rUpa-kaya , 46. 
gzugs-brhan = pratibimba , 46. 
gzugs-khams — rUpa-dhatu y 23, 58. 
gzugs-med-khams = ampya-dhatu , 23, 25, 
58. 

gzugs-med-hyi shoms-hjug Mi — catasra 
arflpya-samdpattayah , 48. 
gzugs -la- sogs -pahi chos thams-cad dhos- 
po-med-paht ho-bo-fiid-du khoh-du-chud- 
pa = rUpadisama-dharma-abhava-sva- 
bhava-avabodha,> 81. 

gzuh-ba chos-kyi bdag-med — grdhya- 
dharma-nairdtmya , 27, 28. 
gzod-ma-nas ii-ba — adi-Santa , 92, 
bzohi sprul-sku = tilpa-nirmdna-kaya, 47. 
bzod-pa = ksanti, 20, 35, 60. 
bzod-pahi pha-rol-tu-phyin-pa — kpdnti- 
p&ramita , 54. 

bzod-pahi Hsesbyor = kpantigata-mUrdha - 
prayoga , 80. 

h.og-min = akanigtha^ 46, 58. 
fyod-chuh =■ paritta-abha, 58. 
fyod-hphro-ba(-can ) = arci?7nati } 42, 54. 
liod-byed-pa = prabhdharl, 42, 54. 
liod-gsal = dbhasvara , 58. 
yig-cha , Tibetan manual for the study of 
a special branch of Buddh. literature 
in the monastic schools, 8. 
yid-la-byed-pa = manasikdra, 17, 
t/v,m =s 15, 65. 

2/wm dwy, “the 6 Mother works,” i.e. 
the six principal Prajna-pSramitH-sTltras 
acc, to the earlier Tib. authors, 8. 
ywm “the 3 Mothers,” i.e. the 

3 kinds of Omniscience (aam^dMra- 
jfiata, mavga-jHata , and saroa-jhata)^ 
65. 

ye-ies — jfidna, 15. 

ye-ies-chos-sku = jhdna-dharma-kaya^ 46, 
83. 

ye-Ses-kyi mah-ba = jhana-aloka, 20. 
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ye - ses - kyi pha-rol-tu-phyin-pa = jfiana- 
paramita, 57. 

ye-kes-la dbah-ba = jhdna-vaHtd, 56. 
yohs-grub — yohs-su-grub-paJii mtshan-hid , 
q.v. 

yohs-su-grub-pal^i mtshan-nid (yohs-grub) 
= parinispanna~lak$ana, 6, 94, 97. 
yohs-su-bsho-ba — parindma, 43, 75. 
yohs-su-sbyoh- ha (yohs-sbyoh) = parikar- 
man, 53, 84. 

yohs-su-l^dzin-pa med-pa — nisparigraha 
absence of attachment or interest in 
regard of the Doctrine of Scripture; 
cogn. on the fourth Stage, 54. 
yon-tan = gun a , 78, 88. 
rah-ligrel = sva-vftti, auto- commentary, 4- 
rah-rgyal — pratyeka-gina , the usual term 
for pratyekabuddha in the Tib. ma- 
nuals, 27, 28. 

rah-rgyal dgra-bcom-pa, the Pratyeka- 
buddha Arhat, 28. 

rah-rgyal-gyi lam, Ses-pafyi lam-Ses = pra- 
tyekabuddha-marga-jhana-mayl mdrga- 
jhatdy 74. 

rah-b&in-gyi my ah -hd as — prakrti-nir- 
vana , 92. 

rah-biin-gyis dag-pa = svabhava-hiddha, 
46. 

rah-biin-gyis dag-pa dan glo-bur-gyi dri- 
mas dag-pa ghis dah-ldan-pahi dbyihs 
mthar-thug , the Ultimate Substance, 
completely pure by itself and free from 
every kind of additional defilement, — 
def. of svabhava-kdya, 46, 83. 
rah-yul-du-gyur-pahi gah-stag-gi bdag-med- 
la rtse-gcig-tu mham-par-bzag-pa(ii han - 
thos-kyi bden-pa mhon-vtogs , the Sra- 
vaka’s intuition of the 4 Truths of the 
Saint, which is characterized by the 
full concentration upon the Non-ego 
principle,— definition of the SirSvaka’s 
samahita-jtiana , q. v., 22. 
rah-lugs giag-pa = sva-mata-sthapcma , 3. 


rah-gi hos-skal-gyi spah-bya , the points to 
be shunned directly referring to it, i.e. 
to the Mali, dar&ana-marga , 38. 
rah-gi mtshan-ftid — svalakfaya, 94. 
rah-gi-mtshan-nid-kyis gi'ub-pa = svala- 
k^aiga-siddha, 96. 
rab-slcye = prabhava, 18. 
rab-tu-dgali-ba — pramudita , 42, 51. 

= yoZra, 31, 88. 

rigs-hes = niyata-gotraka , 33, 38. 
rigs-ma-hes-pa = aniyata-gotraka, 33. 
rigs-kyisa = gotra-bhumi, 49. 
rigs-pa — nydya , 18. 
vih-du-soh-ba — duramgama , 42, 55. 

Z<m cig phyir-hoh-ba = sakrd-dgamin , 50. 
Zam = mdvga } passim. 
lam-gyi bden-pa (lam-bden) = murga-satya , 
18. 

lam-Ser-phyin — mdrga (-bhutd) prajhd - 
paramitd 7, 63, 77. 

lam-Ses {-hid) = marga-jhata , 62, 66, 74. 
lam-Ses-sbyor-ba — marga-jhatd-prayoga , 
the training for the attainment of the 
Omniscience in regard of the Path, 
syn. of sarva-akdra-abhisambodha , 77. 
lam-Ses mtshon-byed-kyi chos bcu-gdg , the 
11 elements characterizing the Omni- 
science in regard of the Path, i. e. the 
11 topics of Marga-jhatS-adhiklra, 74. 
lam-Aes-kyi sgom-lanri, the Path of Cone. 
Con tempi, as demonstrated in the M5rga- 
jiiatS-adhikara, 87. 

lam-Ses-Tcyi han-thos-leyi shy or -lam mihoh - 
lam , the Paths of Training and Illu- 
mination relating to the Bodhisattva’s 
knowledge of the &r3vaka’s Path de- 
monstrated in the MSrga-jnata-adhikSra 
(Kar. II. 2-5), 88. 

lam-6es-kyi mthoh-lam , the Path of Illu- 
mination (darfana-marga) as demon- 
strated in the MSrga-jnatS-adhikara, 87. 
lam-Ses-lcyi mam-pa so-drug , the 36 aspects 
( dkdra , of the 173) relating to the 
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Omniscience in regard of the Path 
(Kar. IY. 3 — Astasahasr. 206. 3—207.1 
— from virdga-pdramite’yam and up to 
sai'va-SUnyata-pdi'amitd yam), 78. 
larn-Ses-hyi yan-lag = mdrga-jnata-angani, 
74. 

I as-daii-po-p a hi sa = ddiharmiha-bhumi , 
19, 34, 51. 

luii-gi chos = agama-dharma, the Doctrine 
of Scripture, 54. 

lus dan sems Hn-tu-sbyaiis-pa = kdya- 
citta-praSrabdhi, 17. 
legs-pahi blo-gros = sadhumat %, 43, 56. 
log-sgrub = vipratipatti , 80. 

Jog-lta = mithya-dr$ti, 51. 
lohs-spyod-rdzogs-pahi sJcu (or : loiis-sku) — 
sambkoga-kdya , 46, 84. 

Un-rtahi srol-hbyed , “Way-layer of the 
Vehicle,” — fundamental, independent 
interpretation of the PrajnS-pSramita. 
There are four such works acc. to the 
earlier Tibetan authors and two acc. to 
the school of Tsoh-kha-pa,— 4— 7. 
sin-tu-mihon-ba — sudrSa, 58. 
xin-tu-mam-dag-gi sgom-lam — atyanta- 
vMuddha-bhavana-marga , 43. 
Mn-tusbyaiis-dkah-ba—sudw'jaya , 42, 55, 
Augs-don , the indirect subject-matter of a 
work (opp. to dnos-don), 6, 

Aer-phyin = Aes-rab-kyi pha-rol-tu-phyin- 
pa, q.v. 

8C7'-phyin btags-pa-pa — aupacarikl prajfia - 
paramita , 7. 

Aes-sgrib =~= Aes-byalxi sgrib-pa , q.v. 

Aes-sgi'ib kun-btags spans-pas rah-tu-phye- 
bafyi theg-chen-gyi bden-pa mfton-rtogs , 
the intuition of the Truths char, by 
the removal of the Obsc. of Ign. which 
is due to misconception, — def. of the 
Mah. vimukti-marga , 39. 

Aes-byahi sgrib-pa = Aes-sgrib = jneya- 
avarapa, 32, 52. 

Aes-mtshan = jnana-lakm na, 78. 


Ses-rab-kyi pha-rol-tu-phyin-pa » prajnd- 
puramita , passim. 
sa-bon = bij a, 31. 
sa-mtshams , limits, 62, 
safts-rgyas-rjes-su-dran-pa — haddha- 
anusmrti , 81. 

sails -vgyas-kyi sa = buddha-bhfimi , the 
Stage of the Buddha (called: samanta- 
prabha ), 41. 

sen-ge-mam-j)ar-bsgyins-paljLi tin-ne-lidzin 
“ simha-vijrmbhita-samadhi, 85. 
kun-tu-gnas-pa = citta-samsthiti, 80, 
sems-bskyed = hyan-chuh-tu sems- sky ed 
— bodhi-citta-utpada, 88. 
sems-bskyed dan-po gsum , the first 3 forms 
of the Creative Mental Effort for En- 
lightenment ( bodhi-citta-utpdda ), 86. 
sems-can kun-gyi mchog-fiid-kyi sems-chen- 
po-fiid = sarva-sattva-agrata-citta-ma- 
hattva , 89. 

sems-dpabii mal-fybyor, the yoya of the 
Mah. Saint, — a synonym of the Path, 
63, 77. 

ran-gis rig-par -by a-ha -= pratyat- 
ma-vedya, 32. 

so-sohi sky e-bo = prthagjana , 19. 
so-sor-rtog-pafyi ye-Aes = pratyaveksaria- 
jnana , 45. 

so-sor-brtags-Tjigog — pratisamkhyd-niro- 
dha , 41. 

so-sor-hrtags-min-gyi hgog-pa -=- aprati - 
samkhyd-nirodha, 41. 

bcu-gcig , “ the eleven filial works,” 
the small Pr.-plr.-sdtras mentioned by 
the earlier Tib. authors, 8. 
srid-pa-la mi-gnas-pahi gH-ies ----- hhava- 
apratifthita-vastu-jnana, 75. 
srid-7'tse = bhavdgra, 25. 
srid-ii mnam-nid-kyi shyar-ba = bhava - 
Adnti-samatd-pi'ayoga , 79. 
s7'ol- hbyed-pa ~ ifn - 7‘talii srol-hbyed, 
97. 

slob-pa phyir-mi-ldog-pahi byaii-sems-kyi 
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dge-tydun = $aikpa-avaivartika-bodhi- 
sattva-sangha, 79. 

Mob-lam = t $aik?a-ma?'ga, the first 4 main 
Degrees of the Path, 41. 
gsar-du mi-du-bahi $es-pa, the correct 
cognition of something for the first 
time, definition of prammia, q.v., 19. 
gsal-snaii, clear representation, cf .jfiana- 
alolca , 36. 

bsam-gtan-gyi pha-rol-tu-phyin-pa, = 
dhy ana-par amita, 55. 
bsam-gtan Mi = catvari dhyanani, 25, 48. 


bsam-pa-las byun-bahi Ses-rab—cintamayv 

praffici) 20 . 

bse-ru Ua-bu = hhadga-m^d^a-lcalpa , 28. 
bsod-nams-skyes = punya-prasava, 58. 
bsrab-pahi sa =. tantt-bhiimi, 50. 
lha-bla-ma-iyes-su-dran-pa = dtemid-aww- 
smdh 81. 

Ihag-mthon = vipafyana, 16, 17, 20, 27, 
34, 35. 

lhag-pahi bsam-pa = adhyaSaya, 34. 
lhan-skyes = sahaja , 42. 
Ihun-gyis-grub-par — anabhogam, 55. 


Sutras and Sastras. 

Sanskrit-Tibetan. 

[For a detailed bibliography of the PrajfiSE-pKramitS Sutras cf. Prof. M. Walleser, 
Prajn3-paramit3, p. 17, 18, 19 sqq.] 


Akutobliaya = Ga-las-hjigs-med, Comm, 
on the Mnla-MSdhyamika, — doubts as 
regards authorship, 4, 5. 

Anupnrva-abhisamaya-adhikSra — Mthar- 
gyis-pahi mnon-par-rtogs-pabi skabs, 
the sixth chapter of the AbhisamayS- 
laipklra, 64. 

Abhidharmakoj5a==Chos-mnon-pahimdzod, 
abbr.Mdzod, 13, 23 (on the 16 moments), 
41, 59. 

(Abhidharmako£a)-vylkhya of Yasomitra 
(Tib, Rgyal-sras-ma), 13, 22 (on dnan- 
tarya-mdrga and mmukti-mdrga) , 25, 
26 (on the subdivisions of bkavana- 
mdrga). 

Abhidharma-samuccaya = Mnon-pa kun- 
btus, of Arya Asanga, 13, 19 (concern- 
ing samhhara-marga ), 23 (on the 16 
moments), 39 (on the 16 moments of 
the Mah. dar^ ana-mar ga) , 40 (ditto), 
41 (on apratisamkhya-nirodkd ), 95, 96, 
97. 

Abhisamay&laipkSra, full title Abhisa- 
maySflarpk&ra - n3ma PrajnS - p£ramit§;~ 


upadesa-sastra = ^es-rab-kyi plia-rol- 
tu-phyin-pabi man-nag-gi bstan-bcos 
Mnon-par-rtogs-pafii rgyan, abbr. Mnon- 
rtogs-rgyan, passim. 

Ah hi s am ay al aipk ar a- Si oka = Mnon-par- 
rtogs-pahi rgyan-gyi snan-ba, abbr. 
Rgyan-snan, also called Astasahasrika- 
maha-tlka = Brgyad-ston hgrel-chen, 
abbr. IJgrel-cben, Commentary of Hari- 
bhadra on the AbMsamaySlamkara en 
regard A§$as3hasrika, passim. 

AbhisamayalaipkSra - varttika = Rnam- 
bgrel, Comm, of Bhadanta Yimuktasena, 
5, 9, 12 (doubts as regards the author- 
ship of the text in the Tg. MDO. II. 
1-207). 

Abhis am ay 31 amklra - v ptti - pin<j3r tha — 
Mnon-par-rtogs-pahi rgyan-gyi figrel- 
palji bsdus-don,Tg.MDO. YIL 289—315, 
Summary of Haribhadra’s SphutSrthS 
by PrajfiSkararaati, 11. 

Ardha^atikS = Lna-bcu-pa (Kg. SER. I. 

No. 6), 8. 

Asta-sam3na-artha-^3sana = Don-brgyad- 
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kyis mthun-par-bstan-pa (Tg. MDO. II. 
207—275), Comm, on the Abhisam. with 
references to the SatasShasrika, the 
PancayimsatisShasrika, and the A§tH- 
da^asShasrikS, ascr. to SmrtijnSnakirti, 
10 (doubts as regards authorship). 

AstasShasrikS = Brgyad-ston-pa, com- 
mented by the Abhis. HlokS, 2, 8, 9, 
10 , 66 . 

AstasShasrika-pinflartha = Prajna-pSra- 
mitS-artha-samgraha, q.v. 

Astada^asahasrika = Khri-brgyad-stob-pa, 
8, 9, 10. 

A gam a-m afij ail = Luh-gi sne-ma, 2. 

Uttaratantra (full title: MahSyHna-uttara- 
tantra-sSstra = Theg-pa chen-po Rgyud- 
bla-mahi bstan-bcos, abbr. Rgyud-bla- 
ma or Kgyud-bla). Transl. (with the 
Uttaratantra-vySkhyH) in the Acta 
Orientalia (vol. IX), 1, 28, 29, 31, 41, 
54, 55, 56, 57, 83, 85, 90 (acc. to the 
Tib, trad. — a MSdh.-PrSsang. work), 98, 
99, 100. 

Eka-ksana-abhisamaya-adhik&ra = Skad- 
cig-ma gcig-pahi mnon-par-rtogs-pal;ii 
skabs, the seventh chapter of the 
AbhisamaySlamkHra, 64. 

EkSksarl = Yi-ge-gcig-ma (Kg. RGYUD. 
XIII. No. 7), 8. 

KlrtikalS = Grags-cha (Tg. MDO. IX. 
223—310), Comm, on the Abhisam, by 
Ratnaklrti, 11. 

Kaiu§ika-prajn5-p£ramitS (Kg. RGYUD. 

XHI), 8. 

Ghana-vyCLha = Rgyan-stug-po bkod-pa, 
91, 99. 

Catuh^atika = Bii - brgya-pa, of Arya- 
deva, quoted in the Akutobhaya, — an 
argument for denying the authorship of 
NSgSrjuna, 4. 

JfiSna-Sloka-alaipkSra (-sutra) = Ye-ies- 
snan-ba-rgyan-gyi mdo, 99, 100. 

Acta orientalia. XI. 


Tipparil = Mchan-bu, of Jam-yab iad-pa 
on the Lam-rim, 90. 

TathSgata - garbha(- sutra) = De-Min- 
g^egs-pabi snin-pobi mdo, 99. 

TrirpgikS = Sum-cu-pa, 96. 

Tri^atikS = Sum-brgya-pa, 8. 

Da^adharmaka — Chos bcu-pa, 29, 30 
(mentioned in the Abhis. HlokS, as con- 
taining the teaching of the eka-yana). 

Da^asahasrikS = Ses-rab-khri-pa, 8. 

1) Durbodha-Sloka = Rtogs-dkabi snan- 
ba (Tg. MDO. VII. 161-289), Comm, 
on the Abhisam. by Dharmaklrti^rl from 
Suvaruadvlpa, 11. 

2) Durbodha-Sloka = Rtogs-dkabi snah- 
ba, of Mkhas-grub (Khai-<Jub), 3. 

Dharma-kaya-adhikSra = Chos-kyi skubi 
skabs, the eighth chapter of the Abhi- 
sam aySlamkSra, 64. 

Dharma-dharmatS-vibhanga = Chos dab 
chos-fiid rnam-bbyed, 1, 90 (is a Yo- 
gScSra work), 96. 

Nirnaya-samgraha = Rnam-par-gtan-la- 
dbab-pahi bsdu-ba, 96. 

Nirvikalpa-stotra = Rnam-par-mi-rtog- 
pabi bstod-pa, 65. 

Paddhati = G£un-bgrel, Commentary of 
Vasubandhu on the Paficavimiati-sS- 
hasrikS. The Comm, on the three Pra- 
j n2-pSrarait&-stltras by Dam^rSsena is 
confounded with it, 5, 12. 

Pancavim^ati-prajha - pSramitS - mukha — 
Sgo-her-lba-pa (Kg. RGYUD. X), 8. 

PaficavimgatisShasrika = Ni-khri-lna- 
stob-pa or Ni-khri, 8, 9, 10, 11, 12, 97 
(on kalpita, mkalpita , and dhcmitata), 

Pancavim^atisShasrikS-SlokS = Ni-khri- 

snab-ba (Tg. MDO. 1. 15 — 249 Pek. Full 
title acc. to Tg.: Arya-Paficavimbati- 
sShasrikS - PrajftS - paramitS - upadeia- 
j§Sstra- AbhisamaySlamkara-yrtti), — the 
Comm, of Arya-Vimuktasena, 9. 
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PaSoa^atilta = Lna-brgya-pa (Kg. &EK. I. 
No. 4), 8. 

PrajnS - p aramitS - artha - sam gratia, alias 
A§tas5hasrikS~pin<JSrtha = Brgyad-stoh- 
don-bsdus, summary of the Astasaha- 
srikK by DignHga. Is regarded by the 
early Tib. authors as an independent 
interpretation (£in-rtahi srol-hbyed) and 
by Tson-kha-pa and his school as being 
founded upon the YogHcIra works of 
Asanga, 5, 6, 7 (on the meaning of 
prajfia-paramita ) , 45 ( dharma-kaya = 
tathagata = prajnd-paramitd). 
Prajn2-pInimita~ko£a-t5la — Ses-rab-kyi 
pha-rol-tu-pliyin-pahi | Mdzod-kyi lde- 
mig (Tg. MDO. XI. 331-223), Comm, 
on the Abhisara. en regard Samcaya, 
ascr. to DharmaSrl, 10 (doubts as re- 
gards authorship). 

PrajnS- paramitS - naya - 6ata~paficaSatika 
= Tshulbrgya-lna-beu-pa (Kg. RGYUD. 
IX), 8. 

PrajnS - p^ramita- pi nd artha = ^er-phyin 
don-bsdus-pa, Tg. MDO. VIII, 128-135, 
Comm, on the Abhisam. by KumHra6rI- 
bhadra, 11. 

PrajnS-pHramitS-pindSrtha pradipa = Ser- 
phyin hsdus-don (or: don-bsdus) sgron- 
ma (Tg. MDO. X. 253—262), Comm, on 
the Abhisam. ascribed to Dlpamkara- 
&rljfi$na (Ati6a), 11 (doubts as regards 
authorship). 

Prajfia-pSramitS-sutras = Ser-phyin-mdo, 
passim. 

PrajhS-pradipa = 6es-rab-sgron-ma, of 
BhHvaviveka. Commented on by Ava- 
lokitavrata, 4. 

PrajfiE-pradlpa-Svall = Ses-rab sgron- 
mebi phreh-ba (Tg. MDO. IX, 1—87), 
Comm, on the Abhisam. by Buddha- 
grijnSna, 11. 

Prajfia-mula = Rtsa-babi 6es-rab, abhr. 
Rtsa-5e, the Mtlla-mSdhyamika-kSrikas 


of Nlg&rjuna, 4, 6 (quoted in the Com- 
mentary of Damstrasena on the three 
PrajhH-p&ramitS-stxtras). 

PrajnH - hydaya (Bhagavatx - prajnS - para- 
mitS-hrdaya) = Ses-rab-sfiih-po (&er- 
shih, Kg. BGYUD. XII), 8. 

PrasphutapadS = Tshig-gsal (Tg. MDO. 
VIII. 1—128 Pek.), Sub -commentary 
on the SphutSrtha of Haribhadra by 
the MSdhyaimka Dharmamitra, 11. 

Bodhi-patha-pradipa = Lam-sgron, of Dl- 
pamkaraSrljfiKna (Tg. MDO. XXXI. 
274-277 and XXXIII. 1-5), 14 (is the 
foundation of the Lam-rim). 

Bodhisattva-bhami = Byan-sa, 96, 97. 

BhSvanHkrama = Sgom-rim, of Kamala- 
slla, 17 (quoted in the Lam-rim). 

MadhySnta - vibhanga = Dbus - mthali- 
rnam-bbyed, 1, 6 (the Prajfia-pSra- 
mitS- artha -sarp grab a of Dign&ga is 
founded upon it), 53 (on the cogni- 
tion peculiar to each of the 10 Stages 
of the Bodhisattva), 90 (the Madh.- 
vibh. is a YogScara work), 96. 

Marmakaumudl = Gnad-kyi zla-hod (Tg. 
MDO. XI. 1-256 Pek.; full title acc. 
to Tg. Arya-AstasahasrikS-prajhS-pS- 
raraitS - vytti Marmakaumudl ndma), 
Comm, on the Abhisam. en regard 
AstasShasrikH by AbhaySkaragupta, 10. 

MahSvyutpatti, 16, 58 (the divisions of the 
rUpa-dhabu)) 88 ( bodhipaJc§ika dharmah). 

MahSy&na-sarrigraha = Theg-pa chen- 
pobi bsdus-pa orTheg-bsdus, of Asanga, 

6 (the PrajfiS-paramitS-artha-samgraha 
of DignHga is founded upon it), 95, 96. 

MahSyana - SutrHlarpkHra (SutrHtrSlaip- 
kSra) = Tbeg-pa chen-polii Mdo-sdehi 
rgyan (abbr. Mdo-sde-rgyan), 1, 37 (on 
the Mah. nirvedha-bhagiya\ the text of 

* the SutrSl. is the source of Haribha- 
dra), 38 (on the direct perception of 
the Absolute on the darSana-mcirga ), 59 
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(Vasubandhu’s Comm. — on the time of 
attainment of NirvHna by the SrEva- 
kas), 86, 90, 96, 97. 

Madhyamika-alamkEra = Dbu-ma-rgyan, 
of SEntirak§ita (Tg. MDO. XXVIII. 
48-84), 90. 

Marga-jliatE-adhikSra = Lam-ses-iiid-kyi 
skabs, the second chapter of the Abhi- 
samaySlamkEra, 64. 

MunimatElamkEra = Thub-pabi dgohs- 
rgyan (Tg. HDO. XXIX. 71—398), the 
work of AbhayEkaragupta, 11 (acc. to 
Gser. it must be counted among the 
Comm, on the Abhisam ayElarpkEra). 

Murdha - abhisamaya - adhikSra = Rtse- 
mobi mnon-par-rtogs-pabi skabs, the 
fifth chapter of the AbhisamaySlam- 
kEra, 64. 

Mula-mEdhyamika = PrajiiE-ratlla, q. v, 

Yukti-sastikE = Rigs-pa drug-cu-pa, of 
NSgarjuna, 4. 

Yogacary abhdmi = Rnal - hbyor- spyod- 
pahi sa, of Asanga, 13, 95, 96. 

Ratnakuta = Dkon-brtsegs, section of the 
Kangyur, 91. 

Ratna-pradipa = Rin-ehen-sgron-ma, 3. 

Ratnamegha — Dkon-mchog-sprin, 29, 30 
(mentioned in the Abhis. ElokE, as con- 
taining the teaching of the elca-yana). 

RatnSvall = Rin-chen-phren-ba, of NS- 
gSrjuna. Considered by some to be the 
sixth of the MSdhyamika-treatises (Dbu- 
ma rigs-tshogs drug), 4. 

LankSvatHra, 29, 30 (mentioned in the 
Abhis. ElokE in conn, with tlie eJca- 
ydna ), 91, 99. 

VSrttika, cf. AbhisamayElarakSra- vSrttika, 
5. 

Vigraha-yySvartam = Rtsod-pa zlog-pa, 
of NEgSrjuna, 4. 

Vim&kS = Ni-£u-pa, 96. 

Vaidalya-sutra = Zib-mo rnam-tbag, of 
NEgSrjuna, 4. 


Vyav ahEra - siddhi = Tha-silad-grub-pa, 
the sixth of the MSdh. treatises of 
NEgSrjuna acc. to Bu-ston, 4. 

VySkhySyukti ~ Rnam-bsad-rigs-pa, 96. 

VySkhyS-lirdaya-alamkEra = Rnam-bsad 
snih-pohi rgyan, 2. 

SatasEhasrikS = Ston - pbrag- brgya - pa, 
alias Yum hbum-pa or IJbum, 8, 9. 

SatasShasrikE, PancavimpatisahasrikS, and 
AstSdasasShasrikS, Commentary on, — 
ascribed to Dam§trasena and confound- 
ed with thePaddhati of Vasubandhu, 5, 

SatasEhasrikS -vivaraiiLa — Ston-phrag- 
brgya - pahi rnam - par - bkd - pa, Tg. 
MDO. XI. 256—331, ascribed to Dhar- 
masrl; acc. to Tson-kha-pa the author- 
ship is dubious, 10. 

Suddhimati = Dag-ldan, Comm, on the 
AbhisamaySlamkara en regard Panca- 
vim£atisShasrikS by RatnSkaraiSnti 
(Tg. MDO. IX. 87—240), 9, 65 (quoted 
in Skabs.— expl. of mafr). 

SdnyatS-saptati = Ston-nid bdun-cu-pa, 
of NSgSijuna, 4. 

SrSvaka-bhEmi = Nan-sa, 97. 

Srl-mElE-devI-simhanEda (-sutra) = Lha- 
rao Dpal-phreh sen-gebi sgrabi mdo, 
99, 100. 

Sam cay a (Gupa-ratna-samcaya-gEthS) — 
Sdud-pa (Kg. SER. 1. No. 1), 8, 9, 10. 

Samcaya-gSthS - panjikS = Sdud - pabi 
dkab-bgrel (Tg. MDO. VIII. 135-223), 
Comm, on the Abhisam. en regard 
Samcaya, by Buddha-srijilSna, 10. 

Samcaya-gEthS-pafijikS SubodhinI nSma 
= (Sdud-pabi) dkah-b& r el rtogs*sla(Tg. 
MDO. VII. 1-93 Pek.), Comm, on the 
Abhisam. en regard Samcaya by Hari- 
bhadra, 10 (doubts as regards author- 
ship). 

Satyaka-satyakl-parivarta, 29, 30 (mention- 
ed in the Abhis. ElokE, as contain- 
ing the teaching of the eka-yma). 

24 * 
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Saddharma-pundarlka = Dam-pal^i chos 
padma-dkar-po), 29, 30 (quoted in the 
Abhis. aloka in connexion with the 
eka-yana ). 

Saradhinirmocana = Dgons-pa nes-par 
kgrel-pa (abbr. Mdo-sde Dgons-^grel or 
Dgons-hgrel), 17 (quoted in the Lam- 
rim), 32 (quoted in Skabs), 91 (the S.- 
nirm. is the principal fundamental 
Sutra of the YogacEra system), 92, 93, 
94, 95, 96, 97, 99. 

SaptaiatikS prajnapSramita =Bdun-brgy a- 
pa (Kg, SER. I. No. 3), 8. 

Sarya-akSra- abhisambodha- adhikSra = 
Rnam - kun - mnon-par-rdzogs-par-rtogs- 
pahi skabs, the fourth chapter of the 
AbhisamayHlamkSra, 64. 

Sarva-HkSra-jhata-adhikara — Rnam-pa- 
thams-cad-mkhyen-pa-hid-kyi skabs, 
the first chapter of the AbhisamayS- 
lamkEra, 64. 


Sarva-jhata-adhikara ==Thams-cad-^es-pa- 
nid-kyi skabs, the third chapter of 
the AbhisamaySlamkSra, 64. 

SarottamE = Shin-pohi mchog (Tg. MDO. 
X. 1—253 Pek; full title acc. to Tg. 
Ary a - AstasahasrikH- prajha - pSramita - 
panjika SarottamE nSma), Comm, on 
the AbhisamaySlarpkara en regard Asta- 
sShasrikS by RatnEkarasEnti, 10. 

Suyikranta-yikrami-paripyccha = Rab- 
rtsal rnam-gnon-gyis 2us-pa(Kg.SER.I. 
No. 2), 8. 

Sutra = Mdo, section of the Kangyur, 91. 

Sphuprtha = (Hgr el-pa) Don-gsal, Comm, 
of Haribhadra on the AbhisamayHlam- 
kSra (Tg.MDO.YII. 93-161 of the Pek. 
edition ; full title ace. to Tg, : Abhisa- 
mayalamkara-nama - prajha - pHramita- 
upade^a-^astra-vrtti), 2, 11, 12, 65. 

SvalpHk§ara-prajha-paramita ~Yi-ge huh- 
hu (Kg. RGYUD. XII), 8. 


Sutras and Sastras. 

Tib etan- S anskrit. 


Kun-las-btus (for Mnon-pa-kun-las-btus) 
= Abhidharma-samuccaya, 96. 

Dkon-brtsegs = Ratnakuta, 91. 

Khri-brgyad-stoh-pa — AstSdasa-sahasri- 

ka, 8. 

Ga-las-hjigs-med = Akutobhaya, 4, 

Grags-clia = Kirtikala, 11. 

Grub-mthat (Pub-mtha), of Jam-yah- 
iad-pa, 99 (on the fundamental Sutras 
of the YogScSras), 

Gleh-g£ilp lehu = NidEna-parivarta, in- 
troductory chapter, 96. 

Dgons-pa hes-par-hgrel-pa = Samdhi-nir- 
mocana, 91, 93, 96. 

Dgohs-pa hes-figrel and Dgohs-hgrel 
= Dgons-pa-nes-par-figrel-pa. 

Hgrel-chuh = SphutHrtha, q. v., 12. 


Hgrel-chen (for Brgyad-ston-hgrel-chen, 
q. v.), another abridged title of the 
Abhis. aloka, 2, 12. 

Hgr el-pa Don-gsal = SphutErtha, 2. 

Rgyan-stug-po-bkod-pa = Ghana-yynha, 
91. 

Rgyan-snah, abridged title of the Abhis. 
aloka of Haribhadra. (Cf. Mhon-par- 
rtogs-pajii rgyan-gyi snah-ba), 2. 

Sgo-her-lha-pa = Pahcayimtfati-prajhE- 
pHramitE-mukha, 8. 

Brgyad-ston hgrel-chen = AstasEhasrikE- 
mahS-tlka, another title of the Abhis. 

aloka, 2, 

Brgyad-stoh-don-bsdus = AstasEhasrika- 
pindartha (Prajha-pEramita-artha-sam- 
graha), 5. 
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Brgyad-ston-pa = AstasShasrika, 8. 

Mnon-rtogs-rgyan = Abhisam ay Si amklra, 
66 (a Mahay5nistic treatise par excel- 
lence ), . 

Mhon-rtogs-rim-pa t = Abhisamaya-krama, 
of Rgyal-tshab Dar-ma Rin-chen, 14. 

Mnon-pa kun-btus = Abhidharma-samuc- 
caya, 96, 97. 

Mhon-par-rtogs-palii rgyan-gyi snan-ba 
= Abhisamayllamkara-SlokS, 2. 

Lna-brgya-pa = PaficaSatikS, 8. 

Lna-bcu-pa = Ardha^atikS, 8. 

Chos-hbyun, History of Buddhism by 
Bn- ton (Bu-ston) with translation 
(vol. I), 4, 5, 45, 47, 59, 60, 61, 96, 98. 

Ni-khri-lna-ston-pa, or Ni-khri = Paiica- 
viip^atisabasrika, 8. 

Ni-£u-pa = Vimgika, 96. 

Snin-pofri mchog = S5rottama, 10. * 

Gtan-la-dbab-pa bsdu-ba, for Rnam-par- 
gtan-la dbab-pahi bsdu-ba = Nirnaya- 
samgraha, 96. 

1) Rtogs - dkahi snan - ba = Durbodha- 
aloka, Comm, on the Abhisam. by 
Dharmaklrti^rx from Suvarnadvipa 
(Gser-glin-pa), 11. 

2) Rtogs - dkabi snan - ba =■ Durbodha- 
Sloka, Comm, on the Abhisam. and 
the SphntSrtha (q. v.) by Mkhas-grub 
(Khai-dub) Dge-legs dpal-bzan-po, 3, 69. 

Ston-fiid bdun-cu-pa — Sunyata-saptati, 4. 

Ston-thun Bskal-bzan mig-Pyed (full 
title: Zab-mo stoh-pa-fiid-kyi de-kho- 
na-fiid rab-tu gtal-bar-byed-pahi bstan- 
bcos Bskal - bzah - mig - pyed), of 
Mkhas-grnb (Khai-dub), 4 (denial of 
the authorship of NSgSrjuna in regard 
of the Akntobhaya), 90, 96 (on the 
YogHcSra literature). 

Ston-phrag-brgya-pa = &atas£hasrik3, 8. 

Tha-sfiad-grub-pa = VyavahUra-siddhi, 4. 

Thub-pap dgons-rgyan = Munimatalam- 
k5ra, 11. 


Theg-bsdns (or Theg-clien bsdus-pa) 
= MahaySna-samgraha, 96, 97. 

Dag-ldan = Suddhimatl, 9. 

De-b£in-gifegs-pahi sfim-pop mdo = Ta- 
thlgata-garbha-shtra, 99. 

Don brgyad-kyis mthnn-par-bstan-pa 
= Asta-samSna-artha-Sasana, 10, 

Don bdun-eu, Summary of the 70 topics 
of the Abhisam., ascr. to Jam-yah4ad- 
pa, 46 (def. of svabhava-Jcdya ), 62, 63, 
75, 76, 77, 79, 80, 81, 83. 

Bdun-brgya-pa = SaptasatikI, 8. 

Mdo = Stltra, 91. 

Mdo-sde-rgyan — StttrSlarpkara (MahS- 
yana- SntrHlamkSra), 97. 

Sdud-pa = Samcaya(Guqa-ratna-samcaya- 
gSthS), 8, 

(Sdud-pahi) dkah-hgrel rtogs-sla = Saip- 
caya-gSthS-pafijikS, 10. 

Gnad-kyi zla-bod ~ Marmakaumndl, 10. 

Rnam-hgrel — AbhisamayalamkSra-vSrt- 
tika, 12. 

Rnam-par-gtan-la-dbab*pahi bsdn-ba = 
Nirpaya-samgraha, 96. 

Rnam-bisad sSih-pop rgyan = VySkhya- 
hfdaya-alamkSra, Comm, on the Abhi- 
sam. and the SphutErthS (q.v.) by 
Rgyal-tsab Dar-ma Rin-chen (vol. II of 
his works), 2, 44, 71, 72, 97. 

Rnam-bsad-rigs-pa, = VySkhyS-yukti, 96. 

Dpal-phreh-gi mdo ~ Lha-mo Dpal-phreh 
seh-gep sgrap mdo, q.v, 

Phar-phyin skabs brgyad-ka, 44 the Eight 
Subjects of Prajha-pSramita,” a manual 
(i yig-cha ) for the study of the Abhisam. 
hy Jam-yah-^ad-pa (Hjam-dbyafis-b^ad- 
pa), 3, 32 (quot. from the Samdhinir- 
mocana), 64, 65, 66, 82. 

Bu-ston Phar-phyin, “the Prajna-pSramitS 
Commentary of Bu-ston,” another title 
of Luh-gi sne-raa, q.v., 2. 

Byan-sa = Bodhisattva-bhtlmi, 97. 

Byams-pas £us-pahi lep, the Chapter 
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(of the PafLcaviipsatis&hasrilcS) contain- 
ing the questions of Maitreya, 97. 

Dbu-mabi rigs-tshogs drug, the six MS- 
dhyamika treatises of NSgSrjuna, 4. 

Hburn, abridged title of the Satasaha- 
srika acc. to the Tib. tradition, 8. 

IJbyed gnis, the two Vibhangas, i.e. 
Madhyanta-vibhanga and Dharma-dhar- 
matS-vibhanga, 97. 

Rtsa-bahi £es-rab, abbr. Rtsa-se = PrajM- 
miila, 4. 

Rtsod-pazlog-pa = Yigraha-vyavartam, 4. 

Mdzod-kyi Ide-mig = PrajnS-pSramitS- 
ko^a-tSla, 10. 

Zib-mo-rnam-thag — Yaidalya-sutra, 4, 

Giuh-bgrel = Paddhati, 5, 12. 

Yum-bbum-pa, another title of Stoh-phrag- 
brgya-pa — SatasahasrikS, 8. 

Ye-6es-snah-ba-rgyan-gyi mdo = Jnana- 
Sloka-alamk2ra-sntra, 99. 

Rab-rtsal rnam-rnon-gyis zus-pa = Suvi- 
krSnta-vikrami-pariprceha, 8. 

Rin-chen-sgron-ma = Ratna-pradipa = 
Phar-phyin skabs-brgyad-ka, q.y., 3. 

Rin-chen-phreh-ba = Ratnavali, 4. 

Rigs-pa drug-cu-pa = Yukti-sastikS, 4. 

Lam-sgron = Bodhi-patha-pradipa, 14. 

Lam-rira-chen-mo, 14, 17 (quotations from 
Samdhinirmocana and BhSvanSkrama 
regarding iamatha and vipaiyana), 90 
(on the Y o g5c$ra-M Hdh y amika- S vStan- 
trikas). 

Luh-gi sne-ma = Agama-manjarl, Comm, 
on the AbhisamaySlamkSra and the 
SphutHrtha (q. v.) by Bu-ton (Bu-ston), 
2, 5,* 87. 

Le-brgyad-ma, Summary of the Panca- 
vim^atisShasrika with explanations in 
correspondence with the AbhisamayS- 
lamkSra, by Haribhadra (Tg. MDO. Ill, 
IV, V), 9. 


Legs-b^ad-shin-po, of Tsoh-kha-pa, 5 (ar- 
guments for denying the authorship of 
Nagarjuna in regard of the Akuto- 
bhaya), 92, 94, 95, 98. 

Legs-biad gser-phreh, abbr. Gser-phreh, 

Ses-rab~khri-pa = DasasShasrikS, 8. 

Ses-rab-snih-po (Ser-sfiih) —PrajM-lirdaya 
(BhagavatI-prajnS-p3iramitH-hrdaya), 8. 

Ses-rab-kyi pha-rol-tu-phyin-pahi man- 
nag-gi bstan-bcos Mhon-par-rtogs-pabi 
rgyan = AbhisamaySlamk2ra - n3ma 
PrajnS-pSramita-upade^a-^Sstra, 1. 

Ser-phyin-bsdus-don-sgron-ma = Prajhl- 
pSramita-pindSrtha-pradlpa, 11. 

Sa-sde (lha), the 5 divisions of the Yo- 
gacaryS-bhumi of Asanga (cf. Bu-ton, 
Transl. vol. I, p. 55 and 56), 96. 

Sa-lam-gyi rnam-giag Mkhas-pahi yid- 
hphrog, manual on the Teaching of 
the Path by Mkhas-grub (Khai-<Jub), 
14, passim. 

Sa-lam-gyi rnam-giag Theg-pa gsum-gyi 
mdzes-rgyan, manual on the Teaching 
of the Path by Dkon-mchog IJjigs-med- 
dbah-po, 14, passim. 

Sum-brgya-pa — Tri6atika, 8. 

Sum-cn-pa = Trim&kS, 96. 

Gser-phreh (full title Ses-rab-kyi pha-rol- 
tu-phyin-pahi man-nag-gi bstan-bcos 
Mnon-par-rtogs-pabl rgyan bgrel-pa 
dah-bcas-pabi rgya-cher-b^ad-pa Legs- 
bsad gser-gyi phren-ba, or: Legs-Mad- 
gser-pbren, Comm, on the Abhisam. and 
the SphutlrthS (q. y.) by Tsoh-kha-pa, 
2, 4, 5, 6, 8, 10, 11, 23, 39, 40, 71, 
86, 87, 88, 92. 

Gsun-hbum, full collection of works (of 
Tsoh-kha-pa, Rgyal-tshab, &c.), 2. 

Lha-mo Dpal-phreh seh-gehi sgral.d mdo 
= Srl-mldlPdevI-simhanEda-s&tra, 99. 
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Authors and Schools. 

A) Indian. 


AbhayHkaragupta = Ujigs-med hbyun- 
gnas sbas-pa, 10, 11. 

Avalokitavrata = Spyan-ras-gzigs brtul- 
£ugs, 4. 

Asanga, see Arya Asanga. 

Arya Asanga = ^pbags- pa Thogs-med, 
12, 13, 90, 91, 93, 100. 

Aryadeva = Uphags-pa-lha, 4. 

Arya Vimuktasena — Uphags-pa Rnam- 
grol-sde, 5, 9, 12, 13, 90. 

Eka-ylna-naya-vadinah =; Theg-pa gcig- 
gi tshul~du smra-ba, the adherents of 
the theory of the Unique Vehicle, viz. 
that the ultimate Path and Nirvana 
is only one, i.e. that of the Buddha, 
and that the HmaySnistic Nirvana is 
only a state of temporary pacification, 
29 (mentioned in the Abliis. Sloka). 

Kamala&la, 17. 

KumSra^rlbhadra, 11. 

Candraklrti = Zla-ba-grags-pa, 5. 

Triratnadlsa = Dkon-mcliog gsum-gyi 
fibans, Commentator of the PrajM- 
paramita-artha-samgraha of Dignlga, 5. 

DainstrHsena = Mche-bahi sde, 5, 12. 

JDignaga — Phyogs-kyi glan-po or Phyogs* 
glan, 5. 

DlpamkaraSrljnSna (Atl^a), 11, 14. 

Dharmaklrti&I from Suvamadvipa = Gser> 
glin-pa, 11. 

Dharmamitra = Chos-kyi bSes-gnen or 
MSdhyamika Dharmamitra = Dbu-ma- 
pa Chos-kyi b3es-gfien, 11. 

Dharma^ri, 10. 

NSgSrjuna = Klu-sgrub, 4, 6, 7, 29, 30 
(is an Eka-ySna-naya-vadin), 92, 98. 

PrHsangika = MHdhyamika-PrSsangika, 
q.v. 

BuddhapSlita = Sans-rgyas-bskyahs, 5. 


Buddha&ljnlna, 10, 11. 

Bhadanta-Vimuktasena=:Btsun-paBnam- 

grol-sde, 5, 9, 12, 13, 

Bhavaviveka = Legs-ldan-hbyed, 5. 

MSdhyamika = Dbu-ma-ba, 4, 6, 7, 12, 
13, 33, 90. 

MSdhyamika-PrSsangika = Dbu-ma thal- 
figyur-ba, 29 (maintain the theory of 
the eka-yana) t 90, 100. 

Madhyaraika-Svatantrika = Dbu-ma ran- 
rgyud-pa, 29 (maintain the theory of 
the eka-yana), 

Ya£omitra, 13, 22, 25, 20. 

Yogacara - Madhyamika - svHtantrika = 
Knal-fibyor-spyod-pahi Dbu-ma rafi- 
rgyud-pa, 13 (Haribhadra is a represen- 
tative of this school), 90. 

Yogacara -Vijuluavada, 6, 12, 13, 32 (on 
the Hlnayanistic Arhats who cannot 
attain Buddhahood), 90, 91, 93, 9o, 9<, 
99, 100. 

Ratnakirti, 11. 

RatnSkara^anti = Rin-clien-bbyun-gnas 
&i-ba, or ^anti-pa, 9, 10. 

Vasubandhu = Dbyig-gfien, 5, 12, 13, 
96, 97. 

VijMnavadins, seeYogacIra-VijMnavada. 

Vedanta, 32 (the Ved. teaching of the 
jiva is similar to the MahSySn. theory 
of gotra or dhatu). 

Vaibha?ikas = Bye-brag-tu-smra-ha, or 
Bye-smra-ba, 41. 

Santirak?ita = ^i-ba-fitsho, quoted in the 
Comm, on the three PrajfiH-pHramita- 
sutras ascr. to Dam^trasena, 5, 90 (is 
the founder of the YogacSra-MEdbya- 
mika-Svatantrika school). 

Silnyavadins = Madhyamikas, 90. 

Sthirapala or Trilak§a = tfbura-phrag- 
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gsum-pa, 10 (denies the authorship of 
Haribhadra in regard of the Samcaya- 
gltha-panjika Subodhini). 
SmrtijnSnaklrti, 10. 


SvHtantrika = Madhyamika-SvStantrika, 
T v * 

Haribhadra = Seh-ge bzan-po, 2, 9, 10, 
12, 13, &c. 


B) Tibetan 

(incl. names of Monasteries and Monastic Sections). 


Dkon-mehog Bjigs-med-dban-po (Ktfn- 
chog Jig-med-vah-po), 14. 

Bkra-^is chos-hphel-glih, the Tsugol 
Monastery of Transbaikalia, 3. 

Khu-luh Dgah-ldan-chos-hkhor-glin, Gu- 
sinoozersky Monastery of Transbaikalia, 
14. 

Mkhas-grub (Khai-cjub) Dge-legs dpal- 
bzan-po, 3, 4, 14, 96. 

Dgab-ldan dar-rgyas-glin, the Chitutai 
Monastery of Transbaikalia, 3. 

JDge-lugs-pa (Ge- lug-pa), Sections of, 3, 

Rgyal-tshab Dar-ma-rin-ehen, 2, 14. 

• / / 

Nog Lo-dan Sei-rab (Rnog Blo-ldan Ses- 

rab), translator of the Abhisamayllam- 
kSra, 10 (denies the authorship of 
Haribhadra in regard of the Samcaya- 
gStha-pafijikS Subodhini). 

Ujam- dbyahs-biad-pa (Jam-yah-^ad-pa), 
author of the Ratna-pradipa and founder 
of the Sgo-mah (Go-man) school. (His 
proper name was Nag-dban brtson- 
bgrus), 3, 64, 90, 99. 


Rje-btsun (Byams-pa) = BhattSraka Mai- 
treya, 95, 97. 

Thogs-med-sku-mched, the brothers 
Asanga and Vasubandhu, 96. 

Bde-chen lhun-grub-glih, the Aga Monas- 
tery of Transbaikalia, 2. 

Bu-ton (Bu-ston) Rin-clien-<Jub (grub), 2. 

Bod sna-ma-pa, the early Tib. authors 
previous to Tson-kha-pa, 8. 

Bla-bran (Labran), 2. 

Blo-bzan dkon-mchog, Commentator on 
the Grub-mthah, 99. 

Blo-gsal-glih (Lo-sa-lin), section of the 
Bra-bun (or: Pa-puh = Hbras-spuns) 
Monastery, 3. 

Tsoh-kha-pa (Blo-bzan-grags-pa =:Sumati- 
kirti), 2, 4, 5, 6 (refutes the opinion 
of the early Tib. authors regarding the 
four fundamental interpretations of 
PrSjnE-pSramita), 12. 

Tshe-mchog-glin, Monastery in Tibet, 
17, 90. 

Se-ra, 3 (as a special school). 
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